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In the tradition of the siddha (those who have obtained their goal; 
enlightened Mahatmas), the name 'spanda' was used for the paramci 
tattva (supreme essence, the Brahman) since ancient times. Other 
names used for this Tattva are, shuddhaatmaa (the pristine Atma), 
Shankara, Shiva, svabhaava (own nature), gnaataa (the knower), and 
saamaanya (the common factor, or general principle). It is also known 
as the Kashmiri pratyabhignaadarshan (the consciousness that 
illuminates everything. 

The 'Sarvadarshan Samhita' calls it the 'Shiva Darshan' (a glimpse of 
Shiva, who we revere). This corresponds with Abhinav Gupta's 
sadhanaa-paddhati (method used for spiritual progress). Acharya 
Bhatta Kallata obtained its rahasya (quintessence; hidden indications) 
from his Guru, Vasugupta, and composed fifty kaarikaa (philosophical 
verses) as a summery. Utpalacharya wrote a commentary on it in the 
middle of the tenth century. He called it, 'Spanda Pradeepika'. It is in 
Sanskrit. It has been published just one, in i898, by the Medical Hall 
Press in Varanasi. This is now presented in a succinct form, for Hindi 
readers. 

According to the 'Agama Rahasya' and 'Shangunya Vivek', the 
Paramtattva Spanda manifests itself by the means of shabda (words; 
sound). Just as a person needs a staircase to climb to the top of a seven 
story building, or needs a boat to go across a river, the shaastra (books 
on religion and spiritual knowledge) are needed to obtain Bhagwan 
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shaastaa (Bhagwan, the ruler). This is stated in the 'Pancharatra'. This is 
a note-worthy relationship between siddhi (spiritual achievement; 
enlightenment) and the common man. Nobody can experience the 
y at ha art ha (genuine; factual) Tattva (essence) without this. 'Spanda' is 
the voachya (subject) of this grantha (book; treatise) and the shabda is 
the vaachaka (speaker). 

The word 'spanda' means, to vibrate slightly; to pulsate. The 
paramaatmaa (supreme Atma) is nistaranga (absolutely still, 
unwavering). Its ability to aspire instantly, in all forms, is this slight 
movement. This movement makes no difference to its quality of being 
non-dual and unchanging. 

All the gnaana (kinds of knowledge) in vyavahaara (worldly interaction) 
contain the rising, in a krama (serial order) of different objects, but 
there is an intense chidroopa (form of consciousness) pramaataa (the 
consciousness that establishes), the samvid (pure consciousness) that is 
separate from all the objects created by the Paramatma's pulsation. In 
fact, this consciousness is the Maheshwara (great Ishwara; the 
Brahman with form and attributes). All differences are known because 
of this consciousness, which gives the eeshvarapratyobhignaa - direct 
personal knowledge - of the Ishwara. It is this, that is known as the chit 
(pure consciousness), samvid, Gnan, and bodha (correct and full 
understanding). Actually, this is the niraavarano (uncovered; naked) 
chitsvaroopa (form of consciousness) and therefore, it is not subject to 
being fragmented by dik-kaalaadi (space, time, etc). It is adviteeya 
(non-dual). Not only is it shraddhaagamya (obtained by faith), or 
paroksha (unseen, like Heaven or Hell), it is svaanubhaavaikapramaana 
(established by direct personal experience). 
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It is this Parameshwara of the shakti-chakro (wheel of Shakti, or power) 
that is the aatmo-chintoamani (the Atma that is the wish-fulfilling gem). 
It is the upe'ya (that, which is to be obtained), and therefore, it is the 
abhidhe'ya (subject matter). 

Very well; then, why is it the Chintamani (wish-fulfilling gem)? It is 
because the Shastras have declared it to be a direct personal 
experience. The 'Paushkar Samhita' states that no particular object is 
found by searching in the Chintamani. This wish-fulfilling gem gives you 
only what you desire. The sarva-shakti (all-powerful) Brahman is like 
the Chintamani in this matter. 

Chinataamanau svarooope'na na kinchidupalabhyate', 

atho chaabhimatam soote' brahmaivam sarvashaktikam. 

The 'Paramartha Saara' also says that Bhagwan is everything, but He 
gives us what we desire, in the form, that is, according to the feeling 
with which His upaasanaa (loving worship) is done, just the same as the 
Chintamani. 

Sarvaakaaro bhagavacmupaasyate' ye'na ye'na bhaave'na, 

tam tam bhaavam bootvaa chintaamcmi rava samabhye'ti. 

The 'Gnan Sambodha' says the same thing. The Shakti (power) of Gnan 
is e'karoopa (one form) by nature, but it takes different forms because 
of the sankalpa-bhe'da (different resolves of different people). It is just 
the same as the Chintamani taking on many forms of Laxmi (the 
goddess of Grace and prosperity). 

Svabhaavaade'karoopaani nacmaatvam pratipadyate', 
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gnanasya shaktih sankalpairlakshmeechintoamane'rivo. 

This is why it is given the name of 'Shiva-Shankara', since it is the root 
of aatyantika shre'ya (ultimate benefit.) 

Actually, this Shakti is nameless. The 'Abhedartha Karika' of 
Siddhanatha says that the pa ram a art ha vastu (the object that is the 
supreme achievement; the Brahman) is bhaava-shoonya (has no gross 
physical existence), agraahya (cannot be grasped by the senses), and 
niraakaara (formless). Even the name 'Shiva' is imagined. The 
Paramartha Vastu (the supreme object; the Brahman) has no 
parinaama (result; conclusion) and no vivarta (alternative). Or, even if 
both are present, it cannot be broken up in any way. 

Vastu no bhaavashoonyasya tvagraahyasya niraakrite'h , 

kalpanaamaatrame 'vaitat yachhivavyapade 'shaman. 

Ne'ttham vibhorvivartasti parinaamashcha na kvachit , 

atha vaa dvayamapyastu tathaapyasya na khandanaa. 

The same point is given in the 'Samvit Prakash' - 

nirmalabodhaikasvaroopa paramaartha (the Paramartha is the essence 
of lucid awareness). It has the ability to establish the de'ha-parigraha 
(the gross physical body and all it accumulates) through mutation and 
consequences. 

The Paramartha is achyuta (one who never falls from his natural state; 
permanent). It seems to be changing in the vivarta (that which 
revolves, changes places) even while remaining unchanged. The 
conclusion is that it is like the gold in ear-rings. 
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Iti nirmalabodhaikaroope' de 'haparigrahah, 
vivarta-parinaamaabhyaam dvaabhyaamapyupapadyate '. 
Vivartapyatathaaroopastathaa bhaasi tvamachyuta, 
porinoame' sa e'va tvam suvarnamiva kundale'. 

Now, the question is: how can such a Tattva (essence) be niraavarana 
(exposed; naked)? Wherever we look, we see it covered by the guna 
(tendencies) of sukha (complete comfort), dukha (sorrow), moha 
(delusion), spanda (pulsation), nisspcmda (absolute stillness). The 
answer to this aspersion is that this Tattva is the gne'ya (knower) of 
sukha-dukha, and that is why it is, itself, sattaa-shoonya (devoid of 
gross physical existence). It seems to get the pratishthaa (dignity, 
acclaim) because of the aashraya (refuge) of the gnaataa (knower). 
People whose buddhi (intellect) is aprabuddha (not enlightened; 
immature) discard their shuddha-buddha svaroopa (pristine- 
enlightened essence). They are driven by their kaamanaa (desires), and 
identify with their individual bodies, thus shrinking their ananta- 
svaroopa (infinite essence). Their contraction is due to avidyaa 
(nescience; lack of the right knowledge). Our own svaroopa (essence; 
true form) is the samvit-svaroopa (form of Gnan or consciousness), and 
it is adviteeya (non-dual). Therefore, the mahaapurusha (great 
Mahatmas) - who are established in their own swarup - are never 
deluded by the seeming reality of the external world. This will become 
clear as we proceed. 

The 'Dhatu Sameeksha' says that the avidyaa-shabala (strengthened by 
avidya) Atma is established as the prame'ya (that, which is established), 
meaning, that the difference between the drashtaa (the one who sees) 
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and the drishya (that, which is seen) is not real. The power of avidya 
makes the Atma fail to grasp its own essence. Avidya itself is anrito 
(false; not true); it is not real. Anrita is not a vostu (object). That, which 
is a-vastu (not an object; nothing) cannot destroy the rope (the Vedas 
give an example of a coiled rope being mistaken for a snake). Similarly, 
the Atma cannot be destroyed or depleted by avidya. Thus, the 
Paramatma - who is the swarup of Gnan - has no bcmdhcma (bondage) 
and no paratah (opponent). It just seems to be bound because of our 
not knowing the truth. As soon as a person obtains Gnan, he realizes 
that the Atma is already, and always, free. 

Avidyaashabalasyaasya sthitam me'yatvamaatmanah, 

griheetam na nijam roopam shabale'na taadaatmanaa. 

Saa chaanritaatmikaavidyaa naanritasya hi vastutaa, 

taavastu vastuno naasham vikaaram vaa karotyatah. 

Naachchaaditasya tamasaa rajjukhandasya vikriyaa , 

naasho vaa kriyate' yadvat tadvannaavidyayaatmanaa. 

Naatah svato na parati bandhosya paramaatmanah , 

baddhothaavidyayaa jeevo muktistasta hi tatkshaye'. 

It is stated in the 'Tattvayukti' that the terrible actions that bind the 
people in this world are also the means for Mukti (liberation from the 
cycle of rebirth). People's stupidity prevents them from becoming free 
of the bhava-bandhana (the bondage of this world). According to the 
'Kulayukti', patana (downfall) and abhyudaya (rising) are both caused 
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by the same factors. That, which ties an agnaanee (one who has agnan, 
or lack of Gnan), is the means for a Gnani's Mukti. 

In the opinion of Utpalacharya, that, which is a cause of dukha for a 
foolish person, becomes a means for a pragnaovaana (one who has the 
right thinking) to cross over the sea of worldly sorrows. An iron ball 
sinks, but an iron bowl floats. 

Seedati ye'naiva jadah praagnaste'naiva santa rati dukhaat, 

pinditamayopsu majjati tade'va paatreekritam plavate'. 

It is stated clearly in the Gita (2. 70) that only a person who accepts the 
fulfillment of his desires with dispassion, gets shaanti (enduring inner 
peace) - not a person who has unending desires! Even before this 
shloka, the Gita states in the sixty-fourth shloka of the second chapter, 
that the bhoga (sensual indulgences) done by the indreeya (senses) 
that are free of raaga-dve'sha (attachments-aversions) become a 
saadhana (method for spiritual progress) for prasaada (Grace). 

One Mahatma has said, 'Only those enlightened gnacmee (who have 
Gnan), who Grace sense objects (by using them) without letting go of 
their aatma-bhaava (knowing that they are the Atma, not the body) are 
jeevana-mukta (liberated in this life). The vishoya (objects of the 
senses) are the spanda (pulsations) of the Atma itself. It is just like an 
actor who appears in a variety of roles. 

Asantyaktaatmabhaavaanaam vishayaananugrihnataam , 

vignaataparamaarthaanaam jeevotaame'va muktataa. 

Te' chaivaasyaatmanah spcmdo natasye'vaanyaroopataa, 
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Yoginath has written, in the 'Chitsukhi Sanstuti', that the pravritti 
(activity) and nivritti (withdrawing from activity) of the Shakti (the 
power of the Brahman) causes udaya (rising of Creation) and pralaya 
(Dissolution). Therefore, they are the pulsations of Shakti. Even though 
it can't be seen, it is like smoke rising from a fire, or a shadow-play in 
the sky. This world of dualities is seen in the advaita (non-dual) 
Paramatma in the same way. The nose waters before the sun rises - 
that is saakaara (with form) - but it stops after the sun rises - that is 
niraakoara (formless). 

We will now give thought to the subject, because the utility of the 
Shastra (ancient Indian learning) is the p rati pa a dan a (presentation) of 
the upaaya (method for obtaining something) and the upe'ya (that, 
which is obtained). This Gnan gives a stable experience of the upe'ya 
svaroopa (the form, or essence of that, which is to be obtained). It is 
worth keeping in mind that this darshan (philosophy) is independent. It 
does not contradict the Advaita philosophy in any way. When a person 
gets on to the vimarsha svaroopa (the essence of the study) of the 
spanda bhoomi (the basics of pulsation), the different vaanee (layers of 
speech), like the Pashyanti, are created serially. 

According to the 'Samvit Prakash', this vani causes this world to 
manifest and vanish. It takes on the names according to the results, and 
sustains the duration of this varied world of moving and unmoving 
objects. The pranayana (bringing forth) and sankocha (contraction) are 
both forms of this vani. All interaction, names, and forms abide in it. If 
we refuse to accept the existence of this Shakti, which is this vani, none 
of the schools of thought will be possible, because this vani is the 
prakaashaka (the illuminator, the one who shows) of the different 
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philosophies. The Atma has been called the aadi siddhi (the original 
achievement) in the 'Ishwara Pratyabhigna'. This Atma of ours is the Adi 
Siddhi, the gnaataa (knower), kartaa (doer), and the Maheshwara 
(great Ishwara). No conscious person is needed to negate or establish 
it. The Atma is that, by which everything else is established. The Atma is 
that, which remains when everything else is negated. 

Kartari gnaatari svaatmcmyaadisiddhe' mahe'shvare', 

aj'adaatmaa nishe'dham vaa siddhim vaa vidadheeta kah? 

Moha (delusion) is the only cause of the vipratipatti (wrong 
understanding) of all the vishaya-oakaara-vritti (mental inclinations for 
sense objects), and the aadi (beginning), madhya (middle), and anta 
(ending) of the prakaashamaana (the one who illuminates), the 
svayam-prakaasha (self-effulgent) Paramartha (Supreme 
Achievement). 

It is like a petty King asking the Emperor for a small private Army, with 
arms and ammunition, and then trying to conquer the Emperor with it. 
He will only destroy himself. In the same way, the virtti (mental 
inclinations), or the objects of the vrittis that are a projection of the 
Atma, obtain shakti (power) from the Adi Siddha Atma - the Atma who 
is the original and eternal Achievement - and want to overcome the 
Atma! They are bound to be chyuta (fall from their position). It is a 
svatah-siddha (self-established) fact that the aatma-sattaa (the 
existence of the Atma) can never be overcome by anyone or anything. 
The Karika's first shloka is: 

Yasyonme'sha-nime'shaabhyaam jagatah pralayodayau, 
tam shaktichakravibhavaprabhavam shankara , stumah. 1. 
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This is an auspicious verse in which Shankar Bhagwan is eulogized and 
bowed down to. Shankar Bhagwan is the one who bestows both bhoga 
(pleasures) and Moksha (liberation from rebirth); shre'ya (that, which is 
beneficial), and pre'ya (that, which is pleasant). His svabhaava (nature) 
is nirmalataa (purity; being unsullied) - meaning, advaita (non-dual). 
Jeevana-mukti (being liberated in this very life) is Moksha, in this 
principle. 

The Samvid (pure consciousness) is the gnaataa (knower), kartaa 
(doer), bhoktaa (enjoyer), and the Ishwara. This is neither an 
adhyaaropa (superimposition connected to something), nor an 
adhyaasa (false supposition). Everything is included in this Samvid. It is 
written in the 'Sarvagna Bhairav' that Moksha doesn't mean going to 
any other place; nor does it refer to any particular place. The opening 
up of the imagined knot of agnacma (lack of Gnan; ignorance) is 
Moksha. 

Nacmyatr gamanam sthacmam mokshosti surasundari , 

agnaanagranthibhe'do yah sa Moksha iti kathyate'. 

The Mahabharata describes the nature of Moksha. It says that the 
chitta (mental inclination) troubled by raaga-dve'sha (attachments- 
aversions) is the sansaara (interactive world). A chitta (mental 
inclination) that is free of attachments and aversions is Moksha. This 
opinion is shared by the Buddhists. The 'Narad Sangraha' says that all 
the vikalpa (alternatives; options) are the sansara. There is no other 
bandhana (binding; bondage), apart from the vikalpa. The author of the 
'Narad Sangraha' states that the bandhan, the one who is bound, and 
the one who binds, are all one. They are bound by their own vikalpas. 
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In the opinion of the 'Atmasatpati' bandhan is nowhere in the vastu- 
sthiti (the condition of the Vastu, the object that is the Atma). If that be 
the case, where will there be Mukti (Moksha) either? Both bondage and 
liberation are formed by vikalpa. In fact, both are false. 

The 'Pancharatri' uses the words Bhagwan, Sarvagna (all-knowing), 
Sarvadarshi (all-seeing), and Sarva Shakti (all-powerful) as synonyms of 
the Atma-Samvid (the pure consciousness that is the Atma). The 
description of the word 'Bhagwan' is the same as in the principle of the 
Vaishnavas (people who worship the Supreme as Bhagwan Vishnu). 
Had they not believed in the principle that Bhagwan and the Samvid are 
one and the same, how could the triad of the stotaa (the one who 
eulogizes), the stutyo (the one who is eulogized) and the stuti (eulogy) 
be separate in the oneness? Just as the ullanghcma (stepping over; 
violation) of the Advaita (non-dual) is not possible, the ullanghan of the 
Advaita is not possible either. 

Immerse the gne'ya (that, which is known) in your svaroopa (essence; 
true form), and then see the Gnan. You will find that Gnan and the 
gneya are not separate. All the bhe'da (differences; separateness) are 
mere words. They are only vikalpas; only alternatives. Vikalpas are the 
cause of shabda (words; sound), and words are the cause of 
alternatives. The commonly used phrases - rahoo kaa sira (the head of 
Rahu) and dhrita kee dhaaraa (the stream of ghee) - allude to that, 
which does not exist; imagined objects. The phrases are different, but 
they are actually alternatives for indicating the same meaning. What is 
abhinna (not separate) in our Samvid is abhinna, even when different 
words or phrases are used to indicate the same thing. 
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Vyavahaara (interaction) is possible because of vachana (words). The 
'Samvit Prakash' states that the vaak (power of speech) is the cause of 
worldly interaction. This is yukti-siddha (established by logic); it is not 
just an unseen object like the Swarga (Heaven) mentioned in the 
Shastras. 

No kaarya (work) is done without a scmkalpa (resolve), and no vikalpa 
(alternative) is possible without the vaak. The root of vaak is bodha 
(knowledge); it is the Atma. This has been explained in the 'Jayakhya 
Samhita'. Words like maatraa , atisookshmo , parama, madhyama, 
sthoola , and sthoolatara have many different meanings, used in 
different principles, in one form or another. This Shiva-Shankara-roopa 
Samvid (the Samvid that is the form of Shiva-Shankara) is the poorva- 
roopa (earlier form) of physical, verbal, or mental communication. It 
has been eulogized in the Mangalacharana (the introductory auspicious 
verse). 

What is this? That, by whose unme'sha (opening of the eyes) - 
meaning, unmukhataa (turning towards) - causes the rising and 
continuing of Creation; and the nime'sha (closing the eyes) - vishraama 
(resting; going to sleep) - creates pralaya (Dissolution), is this Spanda 
Tattva. The world rises in the jaagrita kaala (in the waking state) and 
disappears in the sushupti kaala (in the deep sleep state). In the same 
way, the unmesha and nimesha of the Atma-Samvit is the only factor; 
there is nothing else called the utpatti-pralaya (Creation-Dissolution). 
The world we see is the prasaara (expansion; spreading) and viraama 
(stopping; resting) of the Shakti of the Ishwara who is the form of our 
Atma. Both are forms of the pure Samvit. 
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The 'Tattva Vichar' states that the udaya (rising) and vilaya 
(disappearing) of this jagat (world) are tied to the expansion and 
contraction of this Shakti. This principle is given in the 'Kakshyaa Stotra' 
which says, The unmesha-nimesha of Your intention is called srishti- 
pralaya (Creation-Dissolution)/ 

This becomes clear as soon as we see this amazing world. The ichhaa- 
shakti (power of desire) abides in the gnacma-kriyaa (action of Gnan) of 
the unmesha, and causes expansion. Desire activates Gnan, and the 
kriyaa-karana (instruments of action) help to create all the objects in 
this world. The viraamo (stopping) of the iccha-shakti is pralaya. The 
usage of the words 'unmesha' and 'nimesha' is in an auspicious sense. 
It is meant to be a conclusion of the sentence; or, it is the cause of the 
beginning of srishti (Creation). The serial order of the words is not 
separated in this. Unmesha has Mukti and nimesha is nistarcmga 
(unmoving). 

The Shiva-Shankara is the form of the Atma-Samvit. It has been called 
the 'shakti-chakra vibhavaprabhava (the rising of the might, or wealth, 
of the wheel of power). According to the 'Malini Vijay', icchaa (desire) is 
the sister-shakti of the Creator. When it creates this world it becomes 
the Gnan-shakti. When it becomes kaaryonmukhi (turned towards the 
effect; the objects of this world) it becomes the kriyaa-shakti (the 
power to act). 

This Shakti gets many names when it gets the upaadhee 
(superimposition connected to something) of Artha (worldly gain), just 
like the Chintamani. It is like the maataa (Primordial Mother) wearing a 
garland of fifty kinds of flowers. This Shakti wears a garland of several 
forms and sounds. 
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This Shakti-Chakra is of four kinds - Khechari, Gochari, Dikchari, and 
Bhoochari. These are also referred to as Para, Pashyanti, Madhyama 
and Vaikhari. It is in these that aanando (joy), ichhaa (wishes), gnacma 
(Gnan), and kriyaa (actions) abide. None of these Shaktis are separate 
from the Atma-Samvit. 

The ullaasa (splendor) of the parama-aananda (supreme bliss; the 
Brahman) is free of the panchabhautika shareera (the gross physical 
form made of the pancha-bhoota - the five elements), and that ullasa is 
the paraa-vaishnavee-shakti (the unseen Shakti of Bhagwan Vishnu). 
The Samvit acquires a form through these Shaktis, and destroys the 
daanava (Demonic races). This Shakti is hita-kaarinee (beneficial), and 
therefore, these Shaktis are called 'Mata' (Mother). All these Shaktis 
are vignacma-de'ha (a subtle covering of the Atma, also called the 
vignacma kosha, or the sheath of the intellect). 

This is not the occasion to elaborate upon the quintessence of these 
Shaktis. You can accept them as per any of the philosophical schools. 
The different mata (opinions) refer to it as the Khechari, Ichha, Para, 
Aghora, Varna, Brahmi, Vaishnavi, Shaivi, Sauri, Bandhi, depending on 
which aspect is predominant in that school of thought. Some also 
consider it to be akshararoopa (the form of letters, always unchanged), 
or karcmaroopa (the form of instruments). Whatever it may be, all I 
wish to say is that the Spanda-roopa (form of the pulsation) Bhagwan is 
the fundamental cause of all these Shaktis. 

The 'Mayavamana Samhita' makes a beautiful statement - the one 
shuddha (pure) Atma alone is the gnaataa (knower) and the gne'ya 
(the known) according to all philosophies, including Vedanta (who 
believes in the non-dual Brahman as the substratum of everything), 
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Vaishnavas, (who worship Bhagwan Vishnu as the Supreme), Shaivas 
(who worship Bhagwan Shiva as the Supreme), Saurya (who worship 
Surya Bhagwan - the Sun - as the Supreme), Bauddha (the Buddhists), 
and others. 

The knower is the same as that, which is known. That is why it is said 
that we bow down to the one whose opening and shutting of eyes 
becomes the cause of Creation and Dissolution. The fact is that this 
shakti-samooha (combined Shaktis) pulsates in the ananta-roopa 
(infinite form). The shaktimacma (one whose Shakti it is) Atma is the 
Maheshwara, and the Shaktis are the jagat (world). Just as 
attractiveness radiates from every part of a beautiful woman, the 
chinmaatrataa (quality of consciousness) of the Paramatma ripples in 
the form of the jagat. The name, 'Prabhu' (Master; Lord) given to the 
Atma becomes meaningful because of the strength of these Shaktis. 

Now, the question is, why does the magnificence of the Atma get 
hidden in the sansaara avasthaa (in its state of being the interactive 
world)? The answer is given in the original Karika. 

Yatra sthitamidam sarvam kaaryam yasmaachcho nirgatam, 

tasyaanaavritaroopatvaanna nirodhosti kutrachit. 2. 

The Spanda Tattva - in which this entire kaarya-jagat (the world that is 
the effect) is established as the form of Gnan - is shaktyaatmaka 
(composed of the Shakti). It is gnaana-roopa (the form of Gnan), even 
in the state of nimesha, and therefore, it remains anaavrita- 
anaachhaadita (uncovered, exposed). Its nirodha (blocking) is not done 
in any way, at any place, at any time. 
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The fact is that the bodhya (that, which is to be known) has no 
individual existence. The Atma is avabodhasvaroopa (an unknown 
form) and is uncovered in both states. The Acharyas of yore have said, 
The different patterns in gold ornaments are not separate from the 
gold. Similarly, the nitya svaroopa (eternal form) that is the substratum 
of this complex world is not separate from it. Gold is a lump when it is 
not formed into different shapes. The Atma is chidaatmaka (pure 
consciousness) when it contains nothing that can be known/ 

The 'Gnan Sambodh' says the same thing. The vishva (world) is not the 
aashraya (refuge) of the aakaasha (space). Gnan is like space, it is 
infinite, and the gne'ya (that, which is known) is limited, like the 
Vishwa, and has a limited existence. Space cannot be cut up because it 
is all-pervading. In the same way, the Gnan-swarup is also free of 
limitations/ 

So then, even though the Gnan of the Atma is not destroyed when the 
vritti (mental inclinations, thoughts) are blocked - or almost brought to 
a stop - how can the mind cease to be active in the waking and other 
states? The Acharya's third Karika answers this question. 

Jaagritaadi vibhe'de'pi tadabhinne' prasarpati, 

nivartate' nijaannaiva svabhaavaadupalabdhritah. 3. 

It is true that the jaagrita (waking) and other states keep changing, but 
they are all one with the Atma-Samvit. The avasthaa (states) are 
separate, but the Spanda Tattva never slips from its upalabdhimaatra 
svabhaava (its nature of being available, meaning, it is always there) 
because it is the upalabdhaa (the one who attains). The upalabdha 
remains unchanged in all three avasthas - the waking state, the 
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dreaming state and the deep sleep state. The difference is in the states, 
not in the one who passes through the states. The seed of a poisonous 
tree may be tiny or large; the poison in them is the same. 

Samve'dana (awareness; knowledge) is well-known in the jaagrita 
(waking) and svapna (dream) states. When a person awakens from the 
sushupti (deep sleep) state, he is conscious of a feeling of sukha-nidraa 
(a deep, comfortable sleep). The samve'ttaa (the one who knows) is 
akshunna (unbroken, continuing, in all three states). 

The reflection of the moon in water moves when the water ripples, but 
the moon in the sky is not affected by this movement. The avasthas 
dance and change their forms, but the Paramatma has no relation with 
them. Just as the movement of an cmga (part of a body) is abhinna (not 
separate) from the cmga, the differences in the world are movements 
of the Paramatma. When the drashtaa (the one who sees) grasps the 
information from the indreeya (sense organs), it is the waking state. 
Apart from that, whatever he grasps is through the mana (emotional 
mind), and this is the dreaming state. The deep sleep state is the state 
in which there is no grasping of objects or emotions, and no memories. 
The Atma, however, is the shuddha (pure) bodhaika-svaroopa (the form 
of pure awareness), unchanged and unchanging. This is its tureeyataa 
(quality of the Tureeya avastha, which is the state pure consciousness). 

Some people are of the opinion that these avasthas exist within the 
world, but not the avasthasthaataa (the one who passes through the 
avasthas). The next Karika is given to negate this opinion through the 
pratyabhignaa (the consciousness that illuminates thought), and other 
logical arguments. 
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Aham sukhee cha dukhee cha raktashche'tyaadisamvidah, 

sukhaadyavasthaanusyoote' vartante'nyatra taa sfutam. 4. 

To think, 'I am sukhee-dukhee (happy-sad), roagee (having 
attachments)' etc are all different samve'dcm (feelings) or avasthas. The 
samve'ttaa-avasthaataa (person who has these feelings) is separate 
from all these different feelings. That means, these feelings exist in the 
upalabdhaa (the person who experiences them), like a temporary 
eclipse. 

In the opinion of the kshanika gnacmavaadi (those who believe that this 
world is a momentary perception), many rivers flow into the sea. They 
seem to be one, because they have merged into the sea. The Samvetta, 
however, is not just an identification with the avastha. The kaarya- 
kaarana bhaava (the feeling of effect-cause) - or the baadhya- 
baodhaka bhaava (feeling of the bound-the one who binds) - cannot 
be established until the poorva-dashaa (previous state) and the uttara- 
dashaa (later state) have one pramaataa (the one who establishes the 
difference between the states). 

When every moment is separate, and every samvid (experience) is 
separate, how can the future prame'ya (that, which is established) 
know what was established in the past? Unless the sambandha 
(connection) between the previous and the next is established, what 
will the pramaana (that, which is established) achieve? How can the 
mithyaa gnaana (knowledge that is false) be established as false, if 
there is no Samvetta? 



Who can stop an oyster from (apparently) becoming silver in a 
moment? The fact is, unless the Samvetta is one, there will be no 
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difference between the pramacma (proof) and the a-pramaana 
(unproved). The ghata (pot) will be established and the pata (piece of 
cloth) will be experienced! 

This is the same person' - this belief, too, cannot be accepted by the 
Kshanik Vignan. Therefore the memory of the poorva vignacma (earlier 
knowledge about the world) - which is also called the pratyabhignaa - 
is absolutely true. The nitya svabhaava (eternal nature; the Atma) is the 
Samvetta. The truth of the matter is that unless the Atma that is the 
pram aata a (the one who establishes) is established, even the pramana 
will become a-pramana, because everything will be momentary and 
uncertain. 

How will the kaarya-kaarana (effect-cause) be established in the 
Kshanik Gnan? How will the smriti-beeja (seed of memory) be present? 
How was the kaarana (cause) destroyed? If it was not destroyed, how 
did it become the cause of the vinaashee kaarya (the effect; this 
destructible world)? 

How can the bhaava paramparaa (succession of existence) continue 
with a-bhaava (non-existence; nothing)? If the kaarya (effect; this 
world) is not subject to destruction, how can it be kshanik 
(momentary)? That, which can exist till the next moment, can also exist 
for a hundred moments. 

The point is, all bhaava (existence) is sthira (stable; fixed). Essentially, 
existence does not become non-existent. From the view of the Atma- 
Gnan, nothing is kshanik. Even the feeling of baadhya-baadhaka (being 
tied - the one who ties) cannot be established without nishchaya 
(ascertainment). How will the false belief, that silver is present in the 
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oyster come, unless there is sthiratao (stability)? Therefore, Gnan is 
one, and it is nitya (eternal); it is not momentary, nor is it multiple. 

The 'Satkarya Siddhi' says, 'If every vignaana (knowledge about the 
world) is independent, it is not possible for one to obtain the 
knowledge of other vignans. Therefore, the poorva-avasthaa (earlier 
state) and pashchaat-avasthaa (later state) are both known by one 
pram aata a (the one who establishes), and he becomes the aashraya 
(refuge) of vyavahaara (interaction) through the vritti (mental 
inclinations). Gnan is ajanmaa (unborn; eternal). This Gnan investigates 
the multiple gnaana-vritti (inclinations of knowledge). This statement 
of the Gita is absolutely true, that it is the one che'tan (consciousness) 
that is the cause of remembering and forgetting. It is a waste of time to 
give thought to incorrect arguments. 

What is the swarup of the Samvetta? He is like the thread that holds 
together the beads in a necklace. He is the one who knows all avasthas, 
like sukha-dukha, raaga-vairaagya (attachment-detachment), moha- 
prabodha (delusion-enlightenment) etc. 'I was sukhi (happy) earlier, but 
now I am dukhi (sad)'. Sukha-dukha are separate, but the T is one. It is 
the Samvetta who remembers and investigates the pratyabhignaa 
(consciousness that illuminates thoughts). Even in these avasthas, he is 
not saavarana (covered up; hidden), because these avasthas are only 
vikalpa (alternatives; ambiguities), and they are a-nitya (impermanent). 
The Samvetta is separate from them. The curtain of avidya is a 
temporary darkness, like an eclipse of the sun or the moon. Darkness 
doesn't turn a rope into a snake, nor does it destroy the rope. Similarly, 
avidya can do no harm to the Atma. This is what Bhartruhari has stated. 
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The 'Samvid Prakash' says, The nature of crystal is to be absolutely 
clear, but it looks red if a red flower is placed behind it. Bhagwan 
Samvetta's pristine form is seen as different objects when it gets 
attached to different feelings. This Atma-Samvit may assume a 
reflected coloring, but it never gives up its original form. Its appearance 
seems to change, but there is no actual change in it. The thing is, all 
that is seen is the vilaasa (pleasure; flirting) of the Atma-Samvit. The 
shuddha anubhava (pure experience; awareness) does not give up its 
own form because of other different forms. It remains nirmala 
(untainted). 

A white cloth can be dyed one color and then another color, but the 
original whiteness is always white under the different colors. Similarly, 
the shuddha (pure) che'tan (consciousness) looks like other shapes, 
because of its attaching itself to them, but it always remains shuddha. 
This is such a lovely comment - 'the chit-svaroopa (true form of 
consciousness) remains unbroken, whether it becomes blue or yellow, 
feels sukha or dukha. The variety of upaadhi-sampadaa (accumulation 
of superimpositions) and vikalpa (alternatives; options) show it as being 
separate and different.' 

The swarup of the different alternatives is described: 

Na dukham na sukham yatra na graahyam graahakam na cha, 

na chaasti moodhabhaavapi tadasti paramaarthatah. 5. 

This Spanda Tattva is the parama-artha (supreme achievement) 
because it is nitya (permanent; eternal). It contains neither 
aadhyaatmika dukhaadi (mental sorrows etc) nor vaishayika sukha 
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(sensual pleasures). It is not known as the ghata-pataadi (pot-cloth, or 
any other object). 

It is not that 'I am the praakrita ahankaara (natural feeling of being a 
separate T) who grasps these external objects and emotions, or that I 
am the savikalpa (having alternatives) graahokaroopa (the form of the 
one who absorbs the alternatives), because ahankaara (the subtle ego 
of individuality) cannot exist unless avidyaa (nescience; lack of right 
knowledge) is present/ It is not the purpose here, to talk about the 
non-existence of the ahankara's form of adhishthaataaroopa graahaka 
(the one who absorbs the experience as the substratum of all 
experiences) because this is already known. 

It is written in the 'Tattva Garbha' that there is neither graahya (that, 
which is absorbed by the senses) nor graahaka (the one whose senses 
absorb the objects of the world) in the Paramartha. Without the 
Paramartha Gnan, our shadow seems to be an aabhaasa (false 
appearance). 

Then, is the Spanda Tattva like an insensate stone, or is it shoonya 
(nothing; a vacuum)? 

No-no! The Spanda Tattva is not jada (insensate; lacking 
consciousness); it is sva-prakaasha (self-effulgent) and 
sarvaavabhaasaka (the illuminator of everything). Just as the period 
between the summer and winter is neither hot nor cold, there is 
neither sukha nor dukha in the period between happy times and 
sorrowful days, but the Spanda tattva is in them both. 

The 'Tattvastuti' says, 'Just as the sun rises in the sky without any other 
feeling or connection with anyone, the awareness of our own Self rises 
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without there being any ve'dya (knower). Without the vishe'sha 
(specific; special), or without the vyakti (individual) the saamaanya 
(general; common), or the jaati (group; caste) cannot be pointed out; 
but, it cannot be said that the samanya - meaning, the jati - doesn't 
exist. 

Sva-samve'dcma (awareness of the Self) is samve'dya (having 
consciousness). It is a samvinmayee sthiti (a state filled with 
consciousness). It is our own, eternal pure swarup. There is nothing 
special like sukha-dukha in it. 

Leave alone others, even Nagarjuna has said, 'This Tattva is free of all 
oo lam bcma (supporting factors), Dharma (its intrinsic nature), all 
Tattvas, and everything that can be the cause of kle'sha (agitation; 
suffering), but it is not free of the Paramartha.' The 'Alokmala' presents 
this Tattva differently. It says, 'The Tattva is the opposite of the 
tamovritti (the vritti = tendency of Tamo Guna that gives delusion and 
lethargy), so it never gives scope for any vritti of Tamo guna. For an 
average person, it is truly an avigne'ya (unknowable) avastha. We call it 
the shoonya, but our shoonya does not carry the same meaning as that 
in the naastika (atheist) philosophy.' This shoonya is not jada; and it 
definitely exists. It is explained thus: 

Yatah karanavargoyam vimoodhaa moodhavatsvayam, 

sahaantare'na chakre'na pravritti-sthiti-sahriteeh. 6. 

Labhate' tat prayatne'na pareekshyam tattvamaadaraat, 

yatah svatantrataa tasya sarvatre'yamakritrimaa. 7. 
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The Spanda Tattva's baahya karanavarga (external instruments of 
action) meaning, the knowledge obtained by the sense organs and the 
antahkarana (subtle body; the fourfold mind composed of the mana = 
emotional mind, buddhi = intellect, chitta = mental inclinations and 
ahankaara = subtle ego of individuality) is che'tcma (having 
consciousness). Yet it behaves like vi-che'tcma (not being chetan), and 
obtains the avastha of pravritti (activity), sthiti (state), and samhaara 
(destruction). Yet, it is the Spanda Tattva that is behind all this. 

You observe how iron is moved by a magnet. An iron ball glows red hot 
because of the effects of vaayu (the air) and agni (fire). Just think of this 
- that, which has the capacity to make others chaitcmya (having 
consciousness) - can it ever be nisvabhaava (without consciousness)? 

The purport is, all efforts are gnaanapoorvaka (done knowingly). A 
body that has no Gnan becomes a lump of clay. It is definitely the 
adhishthaataa (the substratum) of the jadavarga (group of insensate 
objects), as well as its dhaaraka (the one who supports), else, why 
doesn't a stone remain suspended in the air? 

Therefore, it is essential to do the pareekshcma (examination) and 
nireekshcma (careful observation) of this Tattva, with udyoga (hard 
work) and shraddhaa (faith). Give some thought to the words of this 
siddha purusha (enlightened Mahatma). The Brahman is adrishya (not 
seen), like the eyes. And, like the eyes, it is the drashtaa (the seer). It is 
available by itself; it is not drishya (that, which is seen) like the ghata 
(pot, symbolizing the human body) and other objects/ 

The sthiti (state; condition) of this Tattva is akritrima (natural; not 
artificial) and svatantra (independent; unrestricted). Just as it is 
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independent in giving consciousness to the body and the organs of the 
body, it is independent in giving consciousness to all the worlds and 
realms, and all that is seen. Independence is the power of its ichhaa 
(wish). See the yukti (logic) of its vive'ka (discrimination; ability to 
separate). 

Naheechhaanodanosyaayam pre'rakatve'na vartate', 

a pi tvaatmabalasparshaat purushastatsamo bhave't. 8. 

The jeevaatmaa (the Atma that is deluded into believing itself to be 
attached to an individual being) is not the kartaa (doer) of actions; 
actions are driven by desires, or by the promptings of the karana- 
samooha (the combined organs of action), but it becomes what it is 
because of the power of its niraavarana chidroopa (unexposed form of 
consciousness), kartritva (having the subtle ego of being the karta), and 
the touch of other types of individualistic feelings. This is how it 
becomes a jeevatma. That means, the jeeva (living being) is, himself, 
the sarvagna (all-knowing) and sarva kartaa (the doer of everything). 

Up to now, the independence of the Atma has been described. If its 
kshobha (agitation; distress) - caused by abhimaana (ego) - is 
destroyed, it is excellent. The next karika is: 

Nijaashuddhaasamarthasya kartavye ' shvabhilaashinaa , 

yadaa kshobhah prateeye'ta tadaa syaatparamam padam. 9. 

The anaadi (without a beginning; eternal) avidyaa (nescience) is an 
ashuddhi (impurity) caused by avive'ka (lack of discrimination about the 
Atma and that, which is not the Atma). It constricts and weakens the 
shakti (strength) of the Atma with the impurity of craving sensual 
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pleasures. Then, the person gets the urge to undertake many actions to 
fulfill these desires. This is agnan. 

Shree Satvat has said that agnan, parichhinnataa (a sense of 
separateness), dukheepanaa (being unhappy), all come into the 
sarvagna (all-knowing) Atma because it takes the aalambcma (support) 
of the karma-chakra (wheel of karma that continues to give fruits hat 
lead to more karmas). 

Other Shastras call it gamana-agamana (the cycle of coming and 
leaving this world; rebirth), prakriti (Nature), ashuddhi (impurity), 
karma-vaasanaa (an avid desire to do things), maayaa (the Ishwara's 
power of illusion), avidyaa (nescience), bhrama (wrong understanding), 
moha (delusion), agnaana (lack of Gnan) and mala (dirt). 

Both the Prakriti and the Purusha (the Atma who is the ruler of the 
world) are anaadi (eternal), but Prakriti is maayaa-roopa (the form of 
Maya=illusion), and merges into the Atma-Samvid. The Atma-Samvid 
remains unchanged. 

The 'Samvid Prakash' says, The characteristic of Maya is that it 
dissolves as soon as the person gets tattva-saakshaatkaara (a direct 
personal experience of the Tattva). Once the person gets the 
knowledge that what looks like a snake is actually a coiled rope, the 
false impression of the snake is dispelled at once/ 

Maayaatvame 'tade Vo syaannaashastattvapradarshanaat, 

nahi vignaatarajjvaatmaa sarpaadeenmanyate' punah. 

It also says, The existence of anything that seems to exist separately 
from you, vanishes like an imaginary city of the Gandharvas (celestial 
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beings), as soon as you do vichaara (think deeply about the Satya). Only 
you remain when everything that is not the Atma is negated. That is 
why you are called the " She'sha " (that, which is left at the end)/ 

Tvatto dviteeyamiha vastu yadasti kinche't 

tattadvichaarapadaveemavataaritam che 't, 

gondharvopattanamivopoloyom prayaati tvam shishyase' 
dhruvamatastava she'shascmgnaa. 

In the opinion of Vidyadhipati, 'The svobhaava (nature) of Samadhi 
(deep meditation) is the bhakshcma (devouring) of the vishaya (sense 
objects). When you enter a state of deep meditation by the proper 
method, the awareness of sense objects is eaten up; and you are then 
in a position of being the sorvo-bhoktaa (the one who consumes/enjoys 
everything). You, alone, remain. 

Samadhi is like the magic of a magician - or the illusion of an illusionist 
- that abides in its own boodhaka (the one who controls it). That 
means, maoyoa (the power of illusion) cannot create any bhroma (false 
understanding) in the intellect of the maayavee (the owner of Maya). 
Maya does not trouble its aashraya (refuge). Its swarup is like the 
smoke of a fire, or a bubble of water - they are glimpsed for a moment 
and then become nirvikaara (undistorted; return to their original 
state)/ 

Bhakshanaprakritinaa samaadhinaa yuktito vishayadhaamni 
bhakshite', 

sarvabhakshapadaveemupe'yushah shishyate' paramabhakshito 
bhavaan. 
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Saa che'ndrajaalino maaye'vaasthitaa baadhakaatmcmi , 
yathaagne'rdhoomale'khe'va malavad darponasya vaa, 
budbudaah salilasye'va tatchaantau nirvikaaritaa. 

What is this kshobha (distress; agitation)? 

It is a vikaara (distortion, change for the worse), caused by ashuddhi 
(impurity). It has only one form - an aham-bhaava (feeling of being an 
individual T) in the de'ho (body). This aham-bhava is destroyed when a 
person uses vive'ka (discriminates between the Atma and that, which is 
not the Atma) to touch the aatma-balo (strength of the Atma). Then, 
the person obtains the parama pada (supreme position), meaning, he 
becomes established in his own swarup. 

According to the 'Shaddhatu Sameeksha', the karmas prompted by 
moha (delusion) are the cause of the scmsaara (interactive world). The 
elimination of moha is the same thing as the elimination of karmas. This 
is real shacmti (inner peace) and svasthataa (perfect ease). 

See what the 'Narad Sangraha' says. 'Just as a roasted seed does not 
sprout, the chitta (mental inclination) that is free of alternatives 
becomes free from rebirth. This is achieved gradually with the regular 
practice of not allowing the mind to be restless/ 

The 'Swatma Sambodh' says, 'When fire is removed from a vessel, the 
vessel cools slowly. In the same way, when the slush of agnacma 
(ignorance) is washed away, the person slowly begins to realize his 
ke'valya (being the sole existence)/ 
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According to the 'Shangunya Vivek', the only difference between the 
Atma and the Paramatma is that the Atma-Samvit - in spite of being 
abhinna (not separate) from the Paramatma - is restricted by the 
aham-bhaava (the feeling of being a separate T) because of avidya. 
That is why we seem to be separate from the Paramatma. It is like 
somebody getting frightened because of a scary dream. In fact, the one 
who sees the dream has nothing to fear, and yet he is frightened. Is 
there any paarama-arthika (dealing with the supreme truth) difference 
between the svapna-drashtaa (the one who sees the dream) and the 
svapna-drishya (that, which is seen in the dream)? 

When any object is believed to be 'mine', it results in a false fear 
arising. This fear disappears as soon as the person understands, 'this 
object is like a dream'. In the same way, when the feeling, 'I am the 
paramaatma-roopa (form of the Paramatma)' succeeds in destroying 
the ahcmkaara-grcmthi (the imaginary knot that ties the Atma to the 
ego of individuality), he sees himself as the paromo-aotmaa (the 
Supreme Atma). 

The 'Samvit Prakash' has a very logical comment. 'It is you who do all 
these karmas, and only you exist. There is no ahankaara (the subtle ego 
of individuality), so only you remain at the end. The Aham-bhava is the 
cause of the feeling that you are separate and the Paramatma is 
separate. If this (Aham) is destroyed by bhaavanaa-abhyaasa (the 
practice of believing yourself to be one with the Paramatma), there is 
only oneness.' 

The qualities of the svaroopastha (one who is established in his 
swarup), svastha (settled in mind), purusha (human being) are 
described. 
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Tadaasyaakritrimo dharmo gnaatva-kartritvalakshcmah, 



yatastadeepsitam sarvam jacmaati cha karoti cha. 10. 

The Atma becomes established in itself when kshobha (mental 
disturbance) is destroyed, and its sahaja-svabhaava (unalloyed nature) 
is seen. 

What is the sahaj-svabhava? 

It is sarvagnataa (to be all-knowing) and sarva-kartritva (to be the doer 
of everything). It has the capacity to know whatever it wants to know, 
and do whatever it wants to do. This is true, not only for himself, but 
also with others. This is a Sahaj Dharma (that, which is natural for the 
person), and it is referred to as the 'vive'kaja gnacma' - Gnan obtained 
through using discrimination - in the 'Pancha Ratra.' 

What happens when this Gnan manifests? 

This Atma (in the individual) becomes all-knowing, able to see 
everything, the ruler of all, and all-powerful. This is possible even 
without the indreeya (the five organs of action and the five sense 
organs). For example,. Agni (fire) never thinks about what is being 
burnt. In the same way, the Atma doesn't give any thought to what is 
known, because it is, itself, bodha-svaroopa (the essence of 
knowledge). In the opinion of the 'Shangunya Vivek', 'Bodh does not 
depend on any supporting factor to create different objects. It creates 
thousands of forms by its own scmkalpa (resolve)/ 

Some people are of the opinion that gnaatritva (the subtle ego of 
knowing) and kartritva (the subtle ego of doing) come into the Atma 
through some other Tattva. Such people actually consider the Atma to 
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be aneeshvara (not the Ishwara). The 'Agama Rahasya' says, Those 
who believe the Ishwara's kriyaa (actions; work) to be done with the 
assistance of some other factor refute the eeshvarataa (the Ishwara's 
characteristics). Their statement is akin to giving the name 
'kaame'shvara' (the Lord of lust) to a man who is infatuated with 
someone else's wife. 

Now, instructions are given regarding the method by which this Sahaj 
Dharma can be stabilized. 

Tamadhishthaatribhaave 'no svobhaovamavalokayan , 

smoyamaana ivaaste' yastasye'yam kusritih kutah. 11. 

A person who sees himself as the svayam-prakaaasha (self-effulgent), 
sarva-vyaapaka (all-pervading) form of consciousness, sees the 
shuddho aatma-svabhaava (pure nature of the Atma), meaning, the 
substratum of everything. He remains like a flower, filled with wonder 
and smiling. His avidya has vanished, and so the agitating sansara does 
not exist for him. This is a highly elevated state of Yoga. Such a Yogi's 
drishti (vision; viewpoint) is to experience everything as the drashtaa 
(the one who sees). 

The 'Ishtopadesh' says, 'My child, let go of the aograho (insistence; 
urge) for whatever is seen from your point of view. See that, by which 
you see. When you see that, you will have seen everything.' 

Yadidam drishyate' drishtayaa graham putraatra santyaja, 

ye'na pashyasi tam pashya yam drishtvaa pashyase'khilam. 
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A person who reaches this state does not remain enslaved by the allure 
of the alternatives. He is not impelled to walk on the kumarga (path of 
wrong actions). His sthiti (condition) is always in his own swarup. This is 
the satya-scmkalpa Ishwara - the Ishwara, whose every resolve 
becomes a reality. All sorrows are ended with abhyaasa (practice) and 
bhaavanoa (feeling). The juice of the rasaayana (drought; elixir) 
bestows Siddhi (fulfillment) through only Gnan, even if its flavor is 
untasted. 'Prabho! Even cowherds, children, and women know You, but 
You do not make them Mukta (liberated from the cycle of rebirth) 
because they have not done saadhanao (effort for spiritual progress) or 
yukti (union with You). The milk that is inside the cow does not dispel 
hunger and thirst; hunger and thirst are dispelled only when a person 
drinks the milk/ 

The next two karikas are given to refute the shoonyavaadi (believers of 
the philosophy that nothing exists; there is only a vacuum). 

Naabhaavo bhaavyataame'ti na cha tatraastyamoodhataa , 

yatobhiyogasamsparshaat tadaaseediti nishchayah. 12. 

Atastatkritrimam gne'yam saushuptapadavat sadaa, 

na tve'vam smaryamaanatvam tattattvam pratipadyate'. 13. 

Abhaava (non-existence) is like a rabbit having a horn - it is an avastu 
(not an object; nothing). It is not something that can ever be 
experienced. Abhava is an insensate condition; there is no 
consciousness in it. The touch of abhilaashaa (longing) creates a 
bhavana for the abhava. This feeling passes. That was my shoonya- 
avasthaa (state on being nothing). This is what is remembered. 
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It is also said, 'Does the bhoava (existence) that negates the abhoava 
(non-existence) exist or not? Who can negate the sadbhaava (pure 
existence) of the bhava that is the baadhaka (obstructer) of its abhava? 
Therefore, it does exist, and it is chinmaya (filled with consciousness). 
Everything - even abhava - is experienced by this bhava. 

Abhaavo ye' no bhaave'na baodhye'sti na naasti sao, 

tasya bhaavasya sadbhaavo voda ke'na nivaaryate', 

sostyatashchinmayo bhaavo ye'na sarvam vibhaavyate'. 

This is why the feeling of abhava is artificial and impermanent. It is like 
the deep sleep state. Had it not been thus, it could not be remembered 
when the moodha-avasthaa (the state of stupor) was over. It is because 
of this avastha that the eternally effulgent Atma becomes an object of 
memory. The Atma remembers the things it has seen, therefore, it is 
chidroopa (the form of consciousness), and nityodita (eternally 
evident). This is why we should obtain the upode'sha (teachings) from 
our Guru, and then mediate respectfully on it. 

Until now, it seems as though there are two avasthas. One is the 
smaarta (that, which is remembered) and the other is the smartavya 
(the state of remembering). Which of these is nitya (eternal), and which 
is anitya (temporary)? The next Karika reflects upon this. 

Avasthaayugalam choatra kaarya-kartritvoshabditam i, 

kaoryatoo kshayinee tatra kartritvom punarakshayam. 14. 

The two avasthas in the Spanda Tattva are the kaarya-kartaa (the 
action itself - the doer of the action), and the bhogya-bhoktaa (that, 
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which is enjoyed - the one who enjoys) or the drishya-drashtaa (that, 
which is seen - the one who sees). These can also be called the vaidya - 
ve'daka (that, which is known - the one who knows). Because of this 
adhyaasa (illusion) the kaaryataa (field of activity) is kshayishnu (prone 
to decay), and connected to utpatti-vinaasha (creation - destruction). 
The shuddha kartaa (the pure Atma who empowers the actions), 
bhoktaa (the one who experiences the pleasure or pain), and drashtaa 
(the one who sees), meaning, the aave'daka (the one who submits) - is 
akshaya (inexhaustible; free of depletion). He is nirbaadha (cannot be 
negated), niravadhi (unlimited), and chit-svaroopa (the essence of 
consciousness). 

Therefore: 

Kaaryonmukhah prayatnoyah ke'valam sotra lupyate', 

tasminllupte' viluptosmeetyabudhah pratipodyate'. 15. 

When this kaarya-varga (group of external effects) begins to get 
ksheena (dilapidated), the kaarya-sampaadanaanukoola baahye'ndriya 
(the external organs of action that help to create the effect - the 
objects of this world) cease to be active. They contract and merge into 
the Atma, and that is why the world is not perceived. The indreeyas are 
stultified; where, then, is there any capacity for effort of any kind? 
Effort disappears, but an agnaani (one who lacks Gnan) thinks, 'I am 
destroyed/ The fact is, it is not the chidroopa (form of consciousness) 
that is destroyed. 

It is said, The destruction of the shareera (gross physical form) does 
not mean that consciousness is destroyed. The destruction of a 
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suryakanta mani (a gem that shines brilliantly like the sun) does not 
harm to Surya (sun) in any way. 

Why is that so? 

Na tu yontarmukho bhaavah saarvagnaadigunaaspadam , 

tasya lopah kadaachit syaadanyasyaanupalambhanaat. 16 . 

The actions that are separated by space, time etc are given up. The 
antaramukha bhaava (internalized inclination) does not spread into the 
external world. The feeling that the Atma is the refuge of all guna 
(qualities) - like being established in its own swarup, being all-knowing, 
etc - are never destroyed. 

Why not? 

Because, except the Chidroopa, nothing is ever attained. It is only the 
Atma that is obtained, everywhere and at all times. 

It is said, 'It is You who is seen in all the separate objects in de'sha 
(space), kaala (time), kriyaa (actions) and aakaara (forms); because You 
are within them all/ Here, too, the point is that there is no difference in 
the sarvagnataa (the quality of being all-knowing) and Gnan, etc 
because the different levels and stages of Gnan are all forms of the 
Chidroopa. 

The 'Shangunya Vivek' says, 'It is only Gnan that exists at the beginning 
and end of all the guna (qualities; tendencies). It is only through Gnan 
that the Tattva is ascertained. The powers of bala (strength), veerya 
(valor), oja (splendor) etc are accepted in their dharma-roopa (original 
natural forms).' 
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In the 'Kakshya Stotra', the Shakti is called avidyaa (nescience), because 
of baahyavimarsha (knowledge of the external world), and Gnan is 
called sarvagnataa (being all-knowing). Bala is triptimoolaka (source of 
satisfaction), and anaadi-bodha (eternal knowledge) is te'ja 
(intellectual brightness). That is why bodha (knowledge) is the 
foundation of bala. The teja is the prabhaava (influencing power) that 
makes people submit. Being something that is knowable, it is the 
vilaasa (pleasure) of bodha, and this is what wins respect in the world. 
This is the Ishwara, and His absolute independence is aishwarya (divine 
majesty). 

This Samvid-Atma is independent in everything it does. Neither is he 
anybody's niyojya (appointer), nor vighnavaana (creater of obstacles). 
He is the Ishwara in pravritti (activity) and also in nivritti (inactivity). He 
is the alupta shakti (the power that never disappears), and avinaashee 
(everlasting). His valor is that His aatma-sattaa (the existence of the 
Atma) is never despoiled in any way. He has not become anvita 
(immersed in; endowed) in the kaarya (effect; the external world); he 
exists. Gold does not get inside a gold ornament - an ornament made 
of gold is gold. Every flake of gold is gold. 

How is the Atma obtained? 

Tasyopalabdhih satatam tripadaavyabhichaarinee, 
nityam syaatsuprabuddhasya tadaadytante' parasya tu. 17. 

A Yogi has a continuous experience of the Atma. 

What is a Yogi like? 

A Yogi is one who is always saavadhaana (vigilant), always awake. 
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What is his upolabdhi (attainment) like? 



That, which a Yogi obtains is present in all three avasthas of waking, 
dreaming and deep sleep; it is never absent. A Yogi is nirbhraanta (free 
of wrong understanding) even in the kaarya-dashaa (when he is 
involved in worldly activities). It is said, There is no avastha in which 
the Samvit is not present. Therefore, the Yogis do the upaasanaa 
(loving worship) of the chid-ghcma-svaroopa (the essence of 
concentrated consciousness). Even if the Yogi is not prabuddha 
(enlightened), he experiences the Samvit at the beginning and end of 
the kaarya (the activity). 

The first and last avastha of the kaarya is always chinmaya (filled with 
consciousness). In the middle, the activity seems to be of another kind 
in spite of its being the form of consciousness. The meaning of this can 
also be that an enlightened Yogi always experiences the Samvit in the 
aadi (beginning), anta (end) and modhya (in-between), jaagrita (waking 
state), and svapna (dreaming state) everywhere. 

Where and how is the Paramatma available for the Yogi? 

Gnaanagne'yasvaroopinyaa shaktyaa pa ram ay a a yutah, 

padadvaye' vibhurbhaati tadanyatra tu chinmayah. 18 . 

The Chidroopa Paramatma fills everything, and has extremely utkrishta 
(lofty; elevated) capabilities. He remains bright in his waking and 
dreaming states. His Shakti is both the Gnan and also the gne'ya (that, 
which is known). That is why the Shakti has two kinds of activities in 
these two states of waking and dreaming. It is obtained in two ways. 
Apart from these two avasthas, there are two other avasthas - the 
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sushupti (deep sleep state) and the tureeya where the Atma is merged 
into the Paramatma), where only the chinmaatra (pure consciousness 
alone) exists, because there is no gne'ya in these two states. There is 
only the gnaana-svaroopa (the form - or essence - of pure Gnan). 

The question is: when the guna-spanda (the pulsation of the gunas) and 
other objects are established, where are they obtained from? 

This doubt is cleared in the next Karika. 

Gunaadispandanishyandaah saamaanyospandasanshrayaat , 

labdhaatmalaabhaah satatam syurgnasyoaparioanthinah. 19. 

The three gunas of Sattva (the lofty tendency that gives wisdom and 
peace), Raja (the mixed tendency that gives restlessness and strong 
passions) and Tama (the lowly tendency that gives delusion and sloth), 
and the mahaana (undivided universal consciousness, also called the 
Mahat Tattva or the Hiranyagarbha), ahcmkaara (the subtle pride of 
individuality) and other pulsations are the cause of the flow of sukha, 
dukha, moha etc. They become sattaa-vaano (acquire reality) by taking 
the support of the different factors that are antara-leena (merged 
within) the common Spanda (that creates the world). Therefore, the 
swarup of a tattvagna (one who knows the Tattva) Yogi is not reflected 
in them in any way. They are not the virodhee (opponents) of a Yogi - 
they are his vilaasa (pleasure; sport). Just as the nectar of a flower is 
not the aachhoadaka (covering that hides) of the nature of the flower, 
the nishycmda (absence of mental movements) is like the pollen of a 
lotus of the Spanda (ripples of thought) of a Yogi. 
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It is the statement of a Siddha (enlightened Mahapurusha) that the 
prakaashya vastu (illuminated object) is not seen in a palace of 
prakaasha (light); the samve'dya (that, which is known) is also 
samvidroopa (the form of knowledge) in the cmcmta samvid (infinite 
Gnan). The 'Matang Parameshwara' shares this opinion. It says, This 
extensive path, that leads from Shiva to this earth, is established by the 
chid-vastu (the object that is the consciousness), and known by it. It is 
with the same purport that Maya is called daivee (belonging to the 
divine) in the Gita/ 

For the agna (ignorant): 

Aprabuddhadhiyastve 'te ' svasthitisthaganodyataah , 

paatayanti duruttaare' ghore' sansaaravartmani. 20. 

For a moodha (stupid person; one who has lost his way), the spanda- 
nishyanda (ripples of thought - absence of thoughts) become the 
aachhaadaka (covering) of the chit-swarup. He forgets that his true 
form is pure consciousness. A moodha-buddhi (person of low intellect) 
sees himself as gunaatmaka (having the three gunas of Sattva, Raja and 
Tama), not the shuddha-buddha (pure-enlightened Atma). It is said, 
'Just as a child soils a clean mirror by blowing on it, an agnaani (one 
who lacks Gnan) sullies his vignaana (acquired worldly knowledge) with 
his own vikalpas. The result of this is that they push him into the stream 
of birth and death. This stream is filled with intense kle'sha (suffering), 
and is difficult to climb out of/ 

The 'Gnan Sambodh' says, 'Even though both the Gnani and the agnani 
are activated by the Atma-Shakti, one is svatantra (at liberty to do what 
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he wants) and the other is paratcmtra (compelled into actions by his 
agnan). 

The method by which an agnani can cross over the sansaara (the 
interactive world) is given in the next Karika. 

Atah satatamudyuktah spandatattvaviviktaye', 

jaagrade'va nijam bhaavamochire'naadhigachhati. 21. 

The nishycmda (absence of thoughts) of the Spanda is always working to 
make an agnani totally patita (fallen low). Therefore, we should always 
put in our effort to separate our vikasvara svabhaava (nature created 
by bad habits) from the Spanda Tattva. This is how the swarup is 
manifested. Our swarup is, indeed, the udyoktaa (motivator of effort), 
it is the vikasvara ( ), it is Shiva (auspicious; the destroyer of 

avidya). Udyoga (effort) is called 'Shiva' in the 'Shiva Sutra (a Vedic 
Hymn to Shiva). That is why the jaagrita avasthaa (waking state) - 
which means the vyuthaana-dashaa - the state of rising, is the state in 
which a person obtains the knowledge of his own swarup. A person 
who puts in a sustained effort remains awake. 

The vive'chana (evaluation) of this is, 'I am the shuddha-bodhaika- 
svaroopa (the essence of pure knowledge). This world is my vistaara 
(expansion), my vilaasa (pleasure), my jimbhaa (yawn), my muskaana 
(smile)/ 

What a beautiful statement! 'All this is my vaibhava (sleandour)!' Once 
a person obtains such Gnan, he becomes the vishva-aatmaa (the Atma 
of the Vishwa=the whole world). He remains the Maheshwara even in 
the expanse of all vikalpas. 
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It is written in the 'Panch Ratna', 'A person is freed from the cycle of 
janma-marona (birth-death) when he sees the sarvabhoota (all beings) 
in the Atma, and sees himself in all beings, and also sees his Self as 
being separate from them/ 

Elsewhere, it is written, 'Sir! You are the nirmala (unsullied), ananta 
(infinite), e'kamaatra (the only) bodhasvaroopa (form of Gnan). An 
alert person whose intellect is bhavya (splendid) sees you as the 
gnaataa (knower) as well as the gne'ya (known)/ 

This sentence is given in the 'Tattvartha Chintamani', 'When the moha- 
andhokaara (darkness of delusion) is dispersed by vive'ka 
(discriminating between the Atma and that, which is not the Atma), the 
swarup of a Yogi rises. The anaatma-bhaava (the feeling that the 
objects that are not the Atma are Satya) is rejected, and the Yogi 
remains immersed in his paramaananda-svaroopa (essence that is 
supreme bliss) in every state. He has understood the rahasya (secret) of 
the droshtaa-drishya-vive'ka (discriminating between the drashta who 
sees and the drishya that is seen). There is no moment, grain, or corner 
of the world where he is not present (in essence). His bhava-roga 
(disease of believing himself to be a part of the interactive world) is 
removed. There is Samadhi even in his vyuthaana (rising). The real 
Moksha-lakshmee (the Moksha that is Laxmi, the goddess of wealth) is 
the daughter of such a Yogi/ 

Ittham tattadanalpa - mohadalana-praaptasvaroopodayo 
yogee nityamanaatmabhaavavirahaat svaatmasthitau nirvritah , 
drishya-drashtravive'kavidbhavapadavyaapee vimukttaamayo 
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vyutthacme'pi samaadhibhoog bhavati sanmokshashriyoh ka a ran am. 

The agnaani (those who lack Gnan) are not able to understand that the 
sfurana (activity) of the svabhaavo (nature) of a person is known always 
when that person is in the waking state. Therefore, the states in which 
the Spanda is seen clearly are described. 

Atikruddhah prahrishto vao kinkaromeeti vaa mrishan , 

dhaavanvaa yat padam gachhe'ttatra spcmdah pratishthitah. 22. 

When hatred, greed, etc arise, the furious person first reaches a state 
of acute agitation. His chitta-vritti (mental inclination) turns towards 
the agitated state. When a person sees someone for whom he has a 
pure love, he gets a feeling of extreme happiness. When he is confused 
by the demands of various kartavya (duties; things he feels he should 
do), he comes into the nishchaya-kaarinee dashaa (the state where he 
has to decide what to do). When his lady love calls him - or when he 
rushes somewhere, carried by a sambhravasho (deluded 
understanding) - the Atma-svabhava is seen clearly as the effect of the 
Spanda. 

The Spanda Tattva is seen to rise at whatever time, in whichever place, 
and whichever condition these Shaktis get immersed. The reason for 
this is that all causes of sorrow manifest when anger overcomes a 
person, and all causes of happiness manifest when a person is happy. 

The mind gets confused with thoughts of 'What should I do? What 
should I not do?' etc. This activates the deluded senses. This is why the 
'Vignan Bhairav' states, 'The brahm-sattaa (existence of the Brahman) 
is absolutely close when a person experiences the fading away of anger, 
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when he feels fear or sorrow, is alone in the wilderness, when a desired 
activity comes to a sudden halt, during a fierce battle, seeing a curious 
spectacle, feels acute hunger and thirst; but it is not recognized. 

The 'Rahasya Stotra' says, There is a state prior to the feeling of being 
on the peak of helplessness, when a person is in the grip of anger or 
joy, when he is confused about what he should or should not do, where 
the Spanda keeps creating strength within itself. The person starts to 
get a touch of sarvagnataa (being all-knowing) and sarva-shaktimataa 
(being all-powerful) in this most subtle of fleeting moments, called 
trutimoatra koala, of being free of all emotion. 'Trutimatra kaala' 
means, the time it takes a sharp needle to pierce the petal of a flower. 
The feeling of being all-knowing, able to do anything, and being the 
Master of all, rises up for a truti. You can examine these principles by a 
respectful examination of the upade'sha (teachings) of your Guru. 

The upaaya (methods, means) for awakening this Spanda Tattva in your 
life are given below: 

Yaamavasthaam sumaalambya yadaayam mama vakshyati , 
tadavashyam karishye'hamiti sankalpya tishthati. 23. 
Tamaashrityordhvamaarge 'na soma-sooryaavubhaavapi , 
saushumne'dhvanyaratamito hitvaa brahmandagocharam. 24. 

Tadaa tasmin mahaavyomni praleenashashi-bhaaskare 
saushuptapadavanmoodhah prabuddhah syaadanaavritah. 25. 



This is my Gurudev! He is the Crown Jewel among Gnanis! He has the 
power to explain even the anirvachaneeya (that, which cannot be 
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defined). Nobody can refuse to obey him. I will certainly do whatever 
he tells me to do/ 

When a saadhaka (spiritual aspirant) makes a firm resolve, taking the 
support of an umukhataa vritti (mental inclination for this resolve), and 
becomes established in it, he enters a state that rises by the oordhva 
maarga (path going upward), through a vishuvat pravaaha (unbroken 
flow) on the path of soma (elixir), soorya (the sun), apaana (one of the 
five winds that activate the body), praana (the life giving breath), 
mana-praana (the wind that activates the emotional mind) and the 
sushumnaa (the central channel of subtle energy). The Sushumna is the 
central channel of the paraa shakti (supreme unseen Shakti) and 
everything gets immersed in the Para Shakti. 

'I don't know what aagnaa (command) Gurudev will give/ 

This kutoohala (curiosity with anxiety) grinds all vaasanaa (avid 
desires). At that time, the gross physical form of the saadhaka (spiritual 
aspirant) gives up the brahmaandasthita shareera-vishaya (the sense 
objects of the gross physical body that is in this universe), and the 
person becomes Mukta (liberated) by giving up his de'ha-aham-bhaava 
(the feeling, 'I am this body'). It is said, also, The belief that this gross 
physical form is “\" was broken. The person merged into the limpid sea 
of the ananta-samvid (infinite consciousness). The indreeya samooha 
(the five sense organs and five organs of action) became antahmukha 
(turned inwards). You are an adviteeya vishvaatmaa (the non-dual 
Atma of the Vishwa, the whole world). In this state, the mahaa-vyoma 
(the great sky), meaning, in the parachidaalaasha (the all-pervading 
pure consciousness), the soorya (sun), and chandramaa (moon), Gnan 
and kriyaa (action; activities)), become shaanta (at peace; inactive). 

45 




There is no manifestation in the svabhava (natural state of absolute 
tranquility). The drishya (that, which is seen) of the waking and 
dreaming states do not delude you. You become prabuddha 
(enlightened) and aniruddha (unrestricted), as though in a state of deep 
sleep/ However, at that time, the person is prabuddha and aavarana- 
rahita (completely uncovered). 

The 'Rahasya Stotra' says, There are great siddha purusha - who have 
attained the power to fly, have imbued the soorya soma (the sun's 
nectar), meaning, Gnan-kriya - into their Atma-Samvid. Such people 
have crossed the vyoma maarga (the path of space; arial routes). They 
believe that they have applied the anjana (lamp black applied to the 
eyes). Yet even among such people, only some very few get the 
darshan (see a revered object) of You/ 

The 'Niranjana Tattvodaya' states that the yukti (method; means) of 
getting Atma-darshan (seeing the Atma) is to quiet the movements of 
the praana-apaana (two of the five winds that activate the body's 
functions). Even the 'Bhog-Moksha Pradeepika' states, 'Kaamasiddhi 
(obtaining what you desire) is achieved by the sanchaara (activating) 
the soma-surya in the heart, and the niranjana-tattva (immaculate 
essence) is achieved by their shaanti (quieting).' This is the sarvasva (all 
in all) of the Shastras. It is in this state that the sahaj mantra 
(spontaneous Vedic verses) arise.' 

The 'Bauddhayan Samhita' declares that all the Devtas (presiding 
deities of the senses and limbs) rise up at the period of the waning of 
the moon, and before sunrise.. The 'Mohini Vijay' shares this opinion. It 
states, The avastha in which the jeeva (Atma that believes itself to be a 
separate individual attached to a body) turns away from all the utpatti 
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kshe'tra (place of birth) of all the mantras/ Further, 'When a person's 
chitta (mental inclination) is niruddha (blocked) in the sandhi-sthala 
(meeting place) of dharma-adharma (dharma=eternal righteousnesss - 
adharma=that, which is against the eternal righteousness; that is, when 
he rises above both), whatever he speaks becomes a mantra. It is not 
that only the mantras made by the svarvarna-maotrikaa (the Mother of 
the letters of the alphabet) are the only mantras.' 

Therefore: 

Tadaokramya balam mantraah sarvagnabalashaalinah , 

pravartante'dhikaaraaya karanaaneevo de'hinah. 26. 

A mantra has four main points - beej (the seed), pinda (the physical 
form), pada (words) and naama (name). Their Dharma (nature) is 
manana (deep reflection) and traana (to give relief). Their bala (power) 
is paraa-shakti (an unseen power), which can also be described as the 
ullaasa (splendor) of the niraavarana chit (the unconcealed 
consciousness). 

Mantras use this shakti. They light up, empowered by the sahaja 
naada-shakti (natural power of sound). Through them, a person gets 
the strength of sarvagnataa (becoming omniscient) etc. When a siddha 
mantree (one who has attained mastery over a mantra) uses a mantra, 
he becomes capable of anugraha (showering Grace) and nigraha 
(controlling anything). Just as a human being uses his hands and feet, a 
mantragna (one who has Gnan about mantras) has the capacity to use 
the mantra as he pleases. He can to this because he has the avabodha 
(knowledge) of the Atma's paratatva (the unseen essence of the Atma). 



47 




This is written in the 'Trikasara': When a person gets the bodha 
(knowledge) of the niraokaara (formless) Param Tattva - who is 
varnaateeta (beyond being described verbally) - the mantra and the 
mantraadhipa (master of the mantra) both become his kinkara 
(servant). That means, he has control over them. 

If this were not so, the mantras would remain as unproductive in their 
efforts as a puppet, even if a person puts in a great effort, because 
unless they have the touch of the satya-sankalpa (resolve connected to 
the Satya) chitshakti (the power of consciousness) they remain nothing 
more than insensate letters. 

The 'Hansa Parameshwara' says, The letters of the mantras are 
established in a pashubhaava (like animals). An animal is forced to do 
what its master wants. When the mantra is uttered through the path of 
the Sushumna, the person becomes the Pashupati (Siva, the Master of 
all animals)/ 

The fact is, the success of mantras is only achieved when they are used 
in a shaakta-maarga (the path of Shakti; the consort and activating 
power of Shiva). The 'Tattvaraksha Vidhan' says, 'A mantra should not 
be used in the Atma-Samvit, or the parama-pada (Supreme Status), 
because the pure, supreme Consciousness is empty of Shakti (power) or 
kriyaa (action). A mantra should only be used on the objects of Shakti. 
Only that japa (ritual chanting) is successful/ 

The 'Shri Vaihayaso' says, 'Japa should be done at the sandhisthala 
(twilight, when day meets night), uttering the letters loudly. You should 
meditate on how the letters of the mantra are connected, like the warf 
and the woof, in the fabric of the Shakti; or like the beads that are 
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strung on a string. That Shakti abides in the parama vyoma (supreme 
expanse of space), and is enriched with parama-amrita (the supreme 
elixir). When japa is done by using this method, it reveals its own 
swarup - its natural effect - and no longer remains hidden/ 

In the words of Shri Kalapara, 'Words have sound; therefore, protyoya 
(thought), samvit (consciousness), is attached to them, and keeps 
increasing. The Samvit that is established in the swarup of the meaning 
of the mantra is not separate from the mantra, and therefore, it 
enables the person to attain aatma-bodha (Gnan about the Atma)/ 

According to the 'Shankarshan Sutra', 'The chidroopataa (form of 
consciousness) is svaatmaikcmishtha (seated in one's own Atma). 
Bhaava (existence) and a-bhaava (lack of existence; non-existent) are 
its dashaa (states). They cleanse the reflection (of the Atma) in the 
person. The consciousness is sva-samve'dya (known directly to the 
person) samve'dya (the one who experiences). It is beyond Prakriti and 
is also the object of Prakriti. It is the pratyayaatmaka kaarana (the 
mantra become valid because of the consciousness) of the mantras. 

The yantra (instruments) are external, but they manifest within, in the 
form of varna (letters). They are shaashvata padaroopa (words that 
have an everlasting status). They are like the hands and feet of a 
person. When a person has the Yoga (union) with veerya (valour; 
virility) he can use the mantra successfully whenever he wants.' 

When a mantra is fully assimilated and understood, internally as well as 
externally, its being uttered even once will be equal to another person 
chanting it a hundred thousand times. The 'Jaya Samhita' says, 'When a 
mantra becomes one - internally and externally - with a person, his 



49 




chanting it once is of greater value than others chanting it a hundred 
thousand times/ 

Here, the mantra-shakti has been described logically, and its origin has 
also been described. Now, its vilaya (dissolution) is described. 

Tatraiva sampraleeyante' shaantaroopaa niranjanaah , 

saha saadhakachitte'na te'naite' shivadharminah. 27. 

These mantras then dissolve into the svabhava of the shakti macmci (the 
possessor of the Shakti) because of the sadhak's chitta-vritti (mental 
inclinations) at his wish, and because of his pravritti-nivritti (activity - 
inactivity). They are the anuvgaamee (followers) of sva-svabhaava (the 
Shaktiman's own nature), and forms of Shakti. 

The same thing is given in the 'Kalapara'. However, there are many 
Shaktis in the akshara-roopa vriksha (the tree that is the form of 
words). Their vivarta (changings) manifest as the Shakti in the varna 
(letters of the alphabet). The words are accepted with the combination 
of the mouth. These Shaktis are kritakritya (fulfilled) and therefore, 
they are shacmta (quiet; inactive), and nircmjcma (without blemish). Or, 
it can be said that they are anupraanita (given life) by the Niranjana 
Tattva (the pristine Tattva). Or else, you can say that the Niranjana 
Tattva makes it come alive. This is why the Dharma in Shiva-Shankara is 
the same as that in the mantras, meaning, the mantras are also 
sarvagna (all-knowing) and sarva-kartaa (the doer of all actions). 

When it is said that the mantra dissolves in the chitta of the sadhak, 
what it means is that the Atma is Shive. The logic of this is given in the 
next two shlokas. 
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Yasmaat sarvamayo jeevah sarvabhaavasamudbhavah, 



tatsamve'danaroope'na taadaatmyapratipattitah. 28. 

Te'na shabdaarthachintaasu na saavasthaa na yah shivah , 

bhokttaiva bhaagyabhaave'na sadaa sarvatra sansthitah. 29. 

The jeevaatmaa (the Atma that believes itself to be a separate 
individual) is the sarvamaya (that, which fills everything), sarvaatmaka 
(the Atma of all), vishva-roopa (form of the world), because it is the 
boddhaa (one who knows). 

It is said, 'Everything becomes chinamaya (filled with consciousness) as 
soon as a person obtains tattvagnaana (Gnan about the Tattva). There 
is no portion of the ve'dya (that, which is known) that is outside the 
ve'daka (the one who knows). The vedya is the vedak. The vedak is the 
Samvid. The Samvid is the Atma. 

In that case, the greatest truth is that the Atma is the jagat (world). The 
Chandogya Shruti (verses from the Chandogya Upanishad) state clearly, 
'All that is seen in the world as the "idam" (that, separate from "I") is 
the jagat-Atma. There is not the slightest duality in the Atma.' 

Give thought to one more point. All the feelings arise through the 
Atma. It is because of the aarohana (rising up) of the Samvid that the 
vaanee (levels of the capacity for speech), like paraa, pashyanti, etc 
arise and become active. The Acharyas (Teachers) of yore state, 'I have 
understood that You are the cause of everything, because You pervade 
everything, the way clay pervades a clay ghata (pot). The Vishwa 
cannot be established without the Samvid. Then, how can the a-smavid 
(that, which has no consciousness) be the kaarana (cause) of this 
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world? Only the Samvit is Sat (existence that can never be negated); the 
Sat is the Samvit. It is not possible to experience that the Samvit is the 
sarva-sat (existence of everything) without doing the upaasanaa (loving 
worship) of the Samvit/ 

Furthermore, 'All the bhaava (the feeling that everything is real) are 
Your swarup. There is no dispute regarding this, because all are 
prakaashita (brought to light). Can even the a-prakaashita (that which 
is hidden; not seen) be prakashit?' 

Moreover, 'You are the one prakaoshaka (illuminator). Sarjcma (to 
create), bhaashcma (to speak), and bodhana (to know) are, all three, 
Your prakasha (light; splendor). You are separate from other 
illuminating factors like the sun, but no other prakash can be known 
unless Your prakash rises/ This is reiterated by the Shrutis (Vedic 
verses) and books like the 'Pancharatra/ which say that the light of the 
sun and moon are not seen in the light of the self-effulgent Atma. 

The second factor is now explained as to why the Samvit is sarvamaya 
(pervading everything). All the samve'dya (things that are known) are 
known by obtaining the knowledge through experience. The person 
feels taadaatmya (identification) with them. He becomes tad-bhaava- 
roopo (emotionally takes on the form of that object), and feels one with 
it. The 'Swatma Saptati' says that all objects are the vishaya (objects 
known through the senses) of the gnoana-svabhoava (nature of Gnan), 
and become one with it. The jeeva is Gnan-swarup, therefore, he is 
sarvamaya. The 'Samvit Prakash' says that everything that is being 
burnt in fire seems to be the fire. In the same way, everything that is 
known is the form of knowledge. 
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In the words of the 'Agama Rahasya', 'Gnan enables us to see the 
forms, therefore, the vibhooti (grandeur) of this world is nothing but 
Gnan/ 

You are the vishva (world). This is not only the principle of the Shatras, 
it is established by direct personal experience, because it is knwn by the 
Atma-Samvid. 

The Samvid takes on the form of vaag (speech) through the use of the 
pracma (life-giving breath). It is the vaikhari, madhyamaa , pashyanti, 
and paraa vaonee. The vaktaa (speaker) of all four vanis is the 
nirvishe'sha (not different) parama-sthoayee (supremely established; 
ever present), and nityodita (always evident) nija-aakriti (own form). It 
shines in the hridaya (heart) the way the sun spreads light. It is 
sambuddha (filled with Gnan) by the power of its chid-ichhaa-shakti 
(the power of the desire of its consciousness) and its bala (power) is the 
Atma-bala. 

The 'Pratyabhigna' has a statement, The pratyavamarshaatmaa (the 
Atma that that is opposed to anger) chiti (mind; understanding) is the 
sarasa paraa-vaak (sweet, divine speech). This independence - or 
absolute freedom - is the principal magnificence of the Paramatma. It 
is the mahaa-sattaa (great existence) that pulsates all the time, in every 
place. It is the aadhaara (support) of all, and it is the Parameshwara's 
hriday/ 

The cmtah-scmkalpa (inner resolve) is a form of the same Maha Satta. 
Shabda (sound; words) and artha (their meaning) arise together in it. 
Therefore, the abhe'da (absence of difference; oneness) in them is 
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well-known. The author has himself said, 'Belief does not arise without 
shabda-ve'dha (penetrating the meaning of the words)/ 

It has already been stated that the Samvit is the root of the vaak. Also, 
'Just as this entire jagat is penetrated by the Samvit that is our own 
Atma, all speech is pervaded by the Samvid.' 

Yoginath has also declared, 'The vacmi (speech) has to be accepted for 
establishing anything in the Paratattva, because an object can be 
defined only by examining its form. The sadbhaava (existence) of an 
object can be imagined only when the vritti (mental inclination) is 
turned towards it. Nobody can have aatma-laabha (obtain the Atma) 
without this. The svaroopa-jyoti (the brightness of our essence) is the 
only thing that is present in that state. The vibhaaga (divisions) and 
krama (serial order) is not necessary in that state. The person's form is 
yogi-gamya (known only to the Yogi).' 

The unmukhtaa (turning towards) results in a chintcmamayee 
vaagdhaaraa (a stream of words filled with thoughts derived through 
meditation). After that, a vivakshaa (wish to speak) arises, prompted by 
the objects of the specific words. Following this, it takes on the form of 
words and shows the meaning of those words. Therefore, the vaani 
that is born from the Samvit is needed for things to be defined clearly.' 

This is how the sorva-prakaashaka prabhaa (the effulgence that 
illuminates) of the Samvit-swarup prakaashcma-shakti (the 
consciousness that is the illuminating power) becomes the 
antahsankalpa vaani (the speech that arises in the mind as the resolve) 
and then gives life to varna (the letters of the alphabet), pada (words), 
and vaakya (sentences). It is then seen in the form of objects in the 
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outer world. This is sva-anubhava-siddha (established by personal 
experience) for the prabuddha (enlightened). 

It is said, 'The Chid-Atma Devta voluntarily shows the meaning that is 
hidden within Himself, to the world outside. The Swami (Master) of the 
feelings in the heart is the one who exposes them to the people of the 
world. Amarsha (anger) could not achieve anything unless the Swami 
wanted it/ 

Furthermore, 'Whatever is seen outside is within you. Just as you can 
see everything in your mind when you shut your eyes, this whole 
prapancha (interactive world) is the same/ 

In this way, the svabhaava (the nature of the Atma) is present in all 
forms. It is because of this sarvaatmako-svabhaava (the nature of the 
Atma of all) that when a person meditates on shabda (words) and artha 
(the meaning of the words), no avasthaa (state; condition) can be 
found, that does not show the shiva-svabhaava (the nature of Shiva). 
Which means, nothing exists that is not chit-svoroopa (the essence of 
consciousness; the form of consciousness). Everything is one with the 
Samvid; everything exists in the Samvid. 

It is said, 'The various causes that create the separate streams of the 
bhaava-nadee (the river of feelings about things being separate) are 
the causes of their merging into the bodha-samudra (ocean of Gnan)/ 
The author has stated right at the start, that there is no physical, verbal, 
or mental interaction that does not have the Spanda Tattva as its origin. 
Therefore, it is quite correct to say that the samvid-aatmaa-bhoktaa 
(the consciousness of the Atma that experiences) in the form of the 
anubhaavya (that, which is experienced), established always, and 
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everywhere. There is no other object called the 'bhogya' (that, which is 
experienced) apart from the Samvid-Atma. 

Come, let us chant this Shruti. 

Ahamannamahamannamahamannam, 

ahamannaadohamannaadohamannaadah. 

'I am the anno (food), and I am also its bhoktaa (the one who eats it)/ 

See what the 'Tattva Vichar' says. The bhaava (existence) of the 
svabhaava (nature of the Atma) has a mutual connection of having 
both the bhokta as well as the bhogya. They have no existence that is 
separate from the Samvid-Atma. The drashtaa (one who sees), 
anubhavaitaa (one who experiences), smartaa (one who remembers), 
graahaka (one who absorbs), bhoktaa (one who consumes), ve'daka 
(one who knows), kartaa (the doer), upalabdhaa (one who obtains), 
samve'ttaa (one who feels), and the gnaataa (knower) are all 
synonyms of Gnan/ The purport of this is that it is Gnan that shines and 
spreads in the form of the gne'ya (that, which is known). 

It has been stated, The bhaava that looks as if it is separate from You, 
are actually Your own Atma. They appear to be separate from You, as 
things to be enjoyed, because of Your mugdha-avasthaa (state of 
infatuation). Foolish people lose themselves in this world, like animals 
in search of fodder. Those who see these worldly objects as the form of 
their own vaibhava (majesty) become the Prabhu (Master), just like 
You. They are able to subjugate the world as You do/ 

In the words of the 'Gnan Sambodh', 'It is Gnan that is established in 
the three forms of gnaataa (the knower), gne'ya (the known), and 
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Gnan.' These words of the Gita (4. 28) - Brahmaarpcma brahmahavih 
(all that is offered up to the Brahman is the Brahman) - are absolutely 
true. 

Utpal Acharya says, 'Only the drashtaa (one who sees) exists. Those 
who lack Gnan do not see this drishya (that, which is seen) in its 
adhyaatma-roopa (metaphysical form). Like the reflection in the mirror, 
this jagat is seen in two forms - the drashta and the drishya. It is only 
when a person has bodha-cmuve'dha (penetrates the illusion and sees 
the truth) that the external objects are seen as reflections of the 
sadbhaava (real existence); else, gnaana-advaita (the non-duality of 
Gnan) is the Satya - the truth that can never be negated. The gne'ya 
(that, which is known) has no existence anywhere.' 

The 'Atma Satpati' says, 'All this that we see is nothing that is separate 
from darshcma (seeing). Darshan is not separate from the drashtaa (the 
one who sees). Therefore, the drashta is the jagat.' 

Even in the 'Sankarshan Sutra' it is written, 'That, by which this Vishwa 
is seen, He - who is the drashta of the whole world, and has become 
the drishya - is called "Vishnu".' The 'Jabali Sutra' also states that the 
drashtaa (one who sees), sparshtaa (the one who touches), shrotaa 
(one who hears), ghraataa (one who smells), rasayitaa (one who 
tastes), manta (one who thinks), boddhaa (one who knows), the one 
whose chaitanya-svabhaava (nature that is consciousness) never 
disappears, is the one and only kaarana (cause) of the jagat's utpatti- 
sthiti-pralaya (Creation-Sustainance-Dissolution). He is Bhagwan 
Vasudev, meaning, the Atma.' You can refer to the 'Pancharatna 
Upanishad', which says, 'The gnaataa-gne'ya (knower-known), vaktaa- 



57 




vaachya (speaker-spoken), bhoktaa-bhogya (enjoyer-enjoyed) are all 
that same One/ 

Drishtaivaasti no drishyome'tadabuddhairadhyoatmanoa gnaayate' 
aadorshaprotibimbovajjgodidam bhinna dvidhaa bhaati yat, 

sattaam yaanti ghataadayo bahiramee bodhaanuve'dhaat sadaa 
gnaanaadvaitamatah svatosti na punargne'yasya sattaa kvachit. 

It also says, 'Sarvaantara (everything within), sarvabaahya (everything 
outside), svayamjyoti (self-effulgent) svasambodhya (self-knowing; 
knowing itself) svayambhu (self-created), is all Bhagwan Vishnu/ The 
Shruti, too, says, 'He is the gnaata, He is the Gnan, He is the mantra- 
Atma', meaning, the mantras, too are Shiva-roopa. 

The method of accepting this is praised and then explained. 

Iti voo yasya samvittih kreedoatve'naokhilom jagat , 

sa poshyan sarvato yukto jeevanamukto no somshoyah. 30. 

In this shloka the word 'vaa' is used as sva-artha (its own meaning). The 
purport is that there is no need to elaborate on it - once a person gets 
the Gnan that anyone who experiences everything as his own essence, 
sees the world as his playground. This is because he is nitya-yukta 
(always united with the Atma), nitya-mukta (always liberated). 

The cause of bondhano (worldly bondage) is agnaana (lack of Gnan). 
This agnan is destroyed when a person obtains enlightenment. Then he 
becomes as Mukta as the Ishwara. There is no doubt about this. It is 
established as upapatti (birth) and also by upalabdhi (obtaining). 
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Therefore, there should be no bhracmti (false understanding) about 
this. 

It is said, 'When a person obtains complete repose due to Atma-bodha 
(knowing his Atma), the alupta-anubhava (experience that does not 
vanish) is established, and he becomes a tattvavit (one who knows the 
Tattva). He remains liberated (from worldly bondage) even while he 
experiences this world of sense objects/ 

The opinion of those who say that Moksha cannot be attained unless a 
person has utkarsha (rises physically, as by Yogic practices) is not 
correct. For this, it is pointed out that had utkraanti (being physically 
lifted up) been a criterion for Moksha, even criminals who are put to 
death by hanging would obtain Moksha. To obtain the state of Kaivalya 
(the sole existence) it is necessary to experience the svabhava. 

'A person who is guna-voasanaa-vaasita (filled with avid desires caused 
by the three gunas) remains baddha (bound to this world) even after he 
is freed of his body in the prolaya-kaala (period of Dissolution); while 
even the shareera-dhaari (one who is still in his body) becomes Mukta 
(liberated) by taking the aashraya (refuge) of the vishuddha (pure) 
Gnan/ 

The 'Gnan Garbha' says, 'Trilokinath (master of the three worlds)! The 
person who does Your upaascmaa (loving worship) and succeeds in 
destroying the upadrava (turmoil) caused because of kilbish (sins), 
quickly gets an aave'sha (upsurge) of advaita-bhaavcmaa (the feeling 
that this world is non-dual), and experiences that it is he, who is 
everywhere/ 

Mayi sthitamidam jagat sakalame'va sarvatra vaa 
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sthitomiti-dhaaranaadvitayabhoavanaave'shatah , 
jagattritayanaatha taanatichire'na sampraapyate' 
nribhistava soparyayaa dalitakilbishopaplavaih. 

The famous shloka of the Gita (7.7) says, 'I am in everything and 
everything is in Me/ The 'Pancha Ratna' also says that a person 
becomes ashochya (beyond sorrow) by ascending on to the palace of 
pragnaa (wisdom). The pragnaavacma (one who has pragna) sees a 
sorrowful person the way a man sitting high on a mountain sees the 
objects in the valley below. Actually, once you realize it, the nitya 
(eternal) udyuktataa-unmuktataa (rising-being free) is indicated as the 
method. This point has been given earlier as well. 

The rising of the mantra-aatmaa shiva-bhaava (the person knows 
through the mantra that everything is Shiva), is explained with another 
reasoning. 

Ayame'vodayastasya dhye'yasya dhyaayiche'tasi, 

tadaatmataasamaapattimichhatah saadhakasya vaa. 31. 

This mantra-Atma is the dhye'ya (that, which is meditated upon), that 
rises in the chitta (mental inclination) of the dhyaataa (the one who 
meditates). It is the identification of the dhyata - or saadhaka (spiritual 
aspirant) - who wants to become one with the Mantra-Atma. 

The 'Vishwa Samhita' says, 'When the chitta is immersed in the object 
of meditation, it is called dhyacma (meditation; keeping the mind 
focused on one object). In this, the dhyeya becomes pratyaksha 



60 




(experienced through the senses) and the dhyata becomes tcmmaya 
(engrossed in it)/ 

It is believed that the word ichhatah in the original shloka has been 
replaced by richhatah. The purport is that the continuous focusing on 
the dhyeya makes a person identify with the object of his meditation. 
That is the udaya (rising). The author of this book accepts that the 
indications of both 'ichhata' and 'richhata' are appropriate, because the 
taadaatmya (indentifying with) the Mantra Devta - caused by the wish 
to enunciate the Mantra - is, in fact, one because of the Samvedana 
(consciousness). The mantra-nyaasa (depositing the mantra) results in 
th Devta manifesting in the person's life. 

The result of this vyaapti (pervading) is given now. 

lyame 'vaamritapraaptirayame 'vaatmcmo grahah , 

iyam nirvaanadeekshaa cha shivasadbhaavadaayinee. 32. 

This svaroopa-samvedan (the consciousness of our own nature) is the 
amritatva-praapti (obtaining of the elixir) of the Atma. The cycle of 
jaraa-mrityu (decay-death) is broken, resulting in apunarbhavataa (not 
being subject to rebirth). This is not Mukti in our opinion. This is the 
anugraha (Grace; benediction) of the Atma that is self-created from the 
dugdha-samudra (milky ocean). This is the nirvacma-deekshaa 
(initiation to eternal bliss), and it is union with the Paramatma. 

The 'Moksha Dharma' says, 'You should let go of all sankalpa (resolves), 
and immerse your chitta in the Sattva (pure existence of your own 
essence). When the chitta is merged into the Sattva a person conquers 
Time/ 
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The 'Atma Sambodh' also says, 'The Gnan of the svabhava-Samvit (the 
nature of consciousness) is the cause of a human being obtaining Mukti 
from the cycle of rebirth. Just one sip of amrita (the elixir that bestows 
immortality) makes a mortal immortal/ 

The word deekshaa (spiritual initiation) means - the dacma (giving in 
charity) of the gnoana-sadbhaava (the Gnan of pure existence), and the 
kshapcma (destruction) of all the mala (impurities). This is achieved by 
bodhaanuve'dha (penetrating knowledge). In deeksha, the letter 'da' 
stands for daana, and the letter 'ksha' stands for kshapan. 

Thus, after describing the rise of the akritrim (not artificial; natural) 
Spanda Tattva, the mantrodaya (rising of the mantra), the prabhaava 
(power that influences), and vibhooti (grandeur) of the Spanda Tattva 
are described. As soon as the Spanda Tattva rises in the consciousness, 
a person obtains his own nija-bhaava (own nature) in the waking state, 
and obtains independence. The sane happens in the svapna avasthaa 
(dreaming state). This is explained. 

Yathe'chhaabhyarthito dhaataa jaagrityarthaan hridi sthitaan, 

soma-sooryodayam kritvaa sampaadayati de'hinah. 33. 

Tayaa svapne'pyabheeshtaarthaan pranayasyaanatikramaat, 

nityam sfutataram madhye' sthitavad yam prakaashaye't. 34. 

The srashtaa (Creator) of the Atma-svabhava (nature of the Atma) is 
prompted by his own wishes during the waking state. He knows the 
desires that are present in his heart by the aashraya (refuge) of sva- 
bala (his own powers). 
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How does this happen? 



The Atma-svabhava lifts up the soma-soorya (moon-sun), apaana- 
praana (inner winds), and ne'tra (the eyes), and looks carefully at the 
desired objects. The purport of this is that innumerable objects are 
seen by a human being - women, actors, wrestlers, viewers, etc - but 
the person looks only at the object he wants to see, because it is only in 
that object that the swarup filters into. Exactly in the same way, we see 
the desired objects that are established in our svabhava when we are in 
the dreaming state. This is because the Atma-Samvit does not go 
beyond the desires in our heart. 

It is an ancient statement: 'There is no vritti (mental inclination) apart 
from the desired object our heart is fixed upon/ What is conveyed is 
that it is the objects which we desire, that exist in this world. No object 
is created of its own accord, because no object can do the atikramana 
(go beyond; transgress) ichhaa (desire)/ 

The 'Rahasya Stotra' says, 'The buddhi (intellect) remembers forgotten 
objects, and places them before the ashe'shavit (that, which has no 
end) Atma. None of the rasopoorvaka (filled with sweetness) 
abhyarthanaa (entrety) of the buddhi is ever rejected by the Atma- 
Samvit, even in the dreaming state/ 

In the words of a Siddha (enlightened Mahapurusha), 'Anyone who 
investigates matters established in the chidaakaasha (the inner space 
of pure consciousness) sees only the akhcmdita (unbroken non- 
duality)/ Even in the 'Jyoti Shastra' it is stated, 'The objects a person in 
his dreams, are those which his senses desire/ 
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Until now, the independence of the dreams has been described, and 
the kaponaa (imagined) state of the tama (darkness) that covers the 
consciousness during the deep sleep state is negated. Now, it is stated 
that only a svastha (healthy), svaroopastha (established in his essence) 
purusha can obtain the benefit of being fully independent during the 
waking and dreaming states. Unless the person is established in his 
swarup, the benefit of independence is not obtained. 

Anyathoo tu svatcmtraa syaat srishtistaddharmakatvatah, 

satatam laukikasye'va jaagratsvapnapadadvaye'. 35. 

The world of the dreaming state becomes independent because of the 
mental restlessness of the person is not established in his swarup. 
Being svatantra (independent; free of restraints) means that 
asamanjasa (uncertainty) seems asangata (senseless; illogical) because 
that is the svabhava of srishti (Creation). It is the svabhava of the Tattva 
to spread desires. An agnacmi (one who lacks Gnan) purusha's desires 
move without restraint - they are uncontrolled - in the waking and 
dreaming states. However, they are not created by agnan; they are the 
svabhava of the Samvid, and there are thousands of them. Their 
swarup is - the sambaddha (connected; tied together) and 
asambaddha (unconnected) vikalpa (alternatives). However, the wishes 
of a Gnani are svaadheena (independent; of his own free will), and the 
agnani's wishes are uchhrinkhala (uncontrolled). 

After describing the yukti (application) of svaatantrya (total freedom) 
of the Atma's splendor, the connection of the capabilities of gnaatritva 
(the subtle pride of being the knower) and kartritva (the subtle pride of 
being the doer) are described now. Of these, the sookshma (subtle) and 
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the vyovahita (separated) etc are defined in the yukti of the subtle ego 
of having knowledge. 

Yathaa hyarthosfuto drishtah saavadhacme'pi che'tasi, 

bhooyah sfutataro bhaati svabalodyogabhaavitah. 36. 

Tathaa yat paramaarthe'na ye'na yatra yadaa sthitam, 

tattathaa balomaakramya no chiraat sampravartate'. 37. 

An object, like a ghata-pata (pot or cloth) seen from a distance is o- 
spashta-sandigdha (unclear-ambiguous), but it becomes clear when 
you concentrate on it. In the same way, the form in which an object is 
seen, the place it is seen in, the time it is seen, all become clear when 
seen with a special effort through a vikasita (developed) Samvit, 
because no aavarana (covering that hides) remains in the swarup. 

Right at the beginning, it was stated that the purusha becomes just like 
the object in front of him, with the touch of the aatma-bala (power of 
the Atma). That is why he obtains the yathaartha (factual) Gnan. (This is 
why, in the similar principle of Advaita Vedanta, the antahkarana- 
avachhinna pramaataa - the one who establishes, but is not separate 
from the subtle body - is one with the vishayo-ovachhinna-chaitanyo - 
the consciousness that is not separate from the sense objects - and 
that is when the person obtains true Gnan. The touch of power is not 
present in this.) 

This is written in the 'Tattva Yukti' - The vishaya-adhipati (one who has 
conquered sense objects) obtains Gnan by that, which is essentially 
known as the Atma-Samvit. He gets the knowledge of the entire chora- 
achara (moving - unmoving) world/ This is why it is no great surprise 
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when someone obtains knowledge about paltry matters about the past 
or future. 

After describing the Gnan-Shakti, the author describes the saamarthya 
(capabilities) of kaarya-kartritva (effect of actions - the subtle pride of 
having done those actinos). 

Durbalopi tadaakramya yotoh kaarye' pravartate', 

aachhaadaye'd bubhukshaam cha tathaa yotibhukshitah. 38. 

Even a person who has become ksheenadhaatu (lost his virility), 
ashakta (helpless), krisha (emaciated) and durbala (weak) can accept 
his own utsaahaatmaka bala (the strength of enthusiasm) and udyoga 
(effort). He can become active in his kaarya (the work he is involved in), 
and complete it. Even a person who lacks strength takes support of a 
determined effort during a battle and displays indomitable valor. A 
physically weak person gets great strength by exercising regularly. This 
udyoga-bala is the strength of the Atma-Samvit. 

A hungry man follows his nature and quiets his hunger by eating 
something. In his 'Yoga Darshan' Maharshi Patanjali has written that 
the method of removing hunger and thirst is to do samyama 
(concentrate) on the well of the throat. Samyam can give a man the 
strength of an elephant. The purport of this is that when the Atma-bala 
manifests, shoka (sorrow), moha (delusion), yoroo (old age) and mrityu 
(death), and the rest of the six waves that trouble us, are destroyed. 

Thus, not only does a person become sarvagna (all-knowing) about his 
shareera (body), he attains the ability to obtain any knowledge 
anywhere. 
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Ane'naadhishthite' de'he' yathaa sarvagnataodoyah , 

tathaa svaatmanyadhishthaonaat sarvagnatvam bhavishyati. 39. 

When a person achieves control over his body through his sva- 
svobhaava (own nature), he obtains sarvagnataa (omniscience) and 
guna (good qualities). He is conscious of the touch of the tiniest insect 
on his body. In the same way, when a person attains adhikaara 
(authority; control) over his swarup and svabhava, it is possible for him 
to know about anything, anywhere. 

The 'Gnan Sambandh' says, 'It is He who is everything, because He is 
vyaapaka (all-pervading). He is sarvagna (omniscient) by nature/ 

That purusha is sarvagna/ 'Sarvagnata vibrates from him/ And, 'Had 
You not been present in everybody's hridaya (heart), sarvadaa 
(always), and sarvagna (all-knowing), would it have been possible to 
remember the objects that have been destroyed? How would a new- 
born baby remember the lesson of suckling his mother's breast? Who 
teaches little creatures to swim in the water? All this is the ullaasa 
(spenldor) of Your sarvagnata.' 

Furthermore, 'How does a bee get the Samvit, when it collects honey, 
about which flower it should go to, and which flower has no nectar? 
What is this, if not Your vilaasa (sport)? Even the tiniest worms know 
how to procure nourishment in the most amazing way. An agnani 
animal like an elephant sprays water on itself and has a bath. Who is 
responsible for its having this Gnan? How does a simple deer recognize 
music, forgetting to even eat or drink when it hears music? Without this 
infinite knowledge, how is it that a mouse feels afraid of a cat even 
when it is safe in its mouse-hole? A tortoise, who has no vive'ka 
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(discrimination between the Atma and that, which is not the Atma) 
hides in the water and withdraws its limbs - what is the source of this 
buddhi (intelligence)? It is the Atma-Samvit in the peacock that prompts 
it to dance! 

From whom does a bird learn to dive into deep water and catch a fish 
with such dexterity? From whom does a swan learn the art of 
separating the substance from milk and discarding the whey? How do 
the tiniest of beings utter sounds and express their feelings? From 
where does the sankalpa arise, in the morning, that these are the tasks 
to be done today? Who is it that teaches foolish animals to use their 
horns, teeth and claws to attack with? Had the akhcmda samvit 
(unbroken consciousness) not been spcmdita (active) within, how could 
an elephant know its own strength, or a lion know its te'ja 
(awesomeness)? 

How do the birds and animals sense the approaching heavy rain, 
drought, or earthquake? Humans develop affection relationships with 
dangerous animals like lions. How could such fondness be possible 
among different species had not one Samvid been present in all 
hearts?' 

The yuktis have been described earlier. All these are separate 
manifestations of the Atma-Samvit. Sthiti (being established in our 
swarup) means being established in the swarup of all. A Yogi never slips 
from his swarup. This is the reason for the manifestation of being all- 
knowing, everywhere, in everything. 

It is said, 'Everybody's svabhava is one bhaava (natural state; being). All 
bhavas are the svabhava of that One bhava (existence). A person who 
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has experienced the Tattva of one bhava has, essentially, experienced 
all the bhavas/ 

E'ko bhaavah sorvabhaavosvabhaavah sarve' bhaavaa 
bye 'kabhaavasvabhaavaah, 

e'ko bhaavasvatattvato ye'na drishtah sarve' bhaavaastattvataste'na 
drishtaah. 

Regarding this, there is a rahasya yukti (secret connection) that in 
whichever shareera (gross physical form) the Samvit is strong, all its 
qualities manifest there. 

Rahasya yuktiratre'yam shareere' yatra cha , 

samvido daadhyarlaabhah syattatra tatra gunodayah. 

The next shloka explains how the durguna (bad qualities) that cover the 
guna (good qualities) can be uprooted completely. 

Glaanirvilunthikaa de'he' tasyaashchaagnaanatah sritih, 

tadunme'shaviluptam che't kutah saa syaadahe'tukaa. 40. 

If there is any object that blunts, hides, or destroys the ullaasa 
(magnificence; radiance) of the Atma-Samvit, it is glaani, meaning, lack 
of zeal. The svabhava manifests through utsaaha (enthusiasm). Agnan 
is the father of glaani. If agnan is destroyed through the Atma- 
svabhava, then glaani - or, lack of enthusiasm - cannot find a place in 
our life. The Yogis destroy this jaraa-marana (decay-death) and 
strengthen the body. 

The swarup of unme'sha (upsurge; manifestation) is explained now. 
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E'kachintaaprasaktasya yatah syaadaparodayah , 

unme'sho so tu vigne'yah svayam tamupalakshaye't. 41. 

A human being is immersed in one chintaa (worry) when another crops 
up. How does this happen? This is called unme'sho. We should 
experience this for ourselves. Between forgetting one chinta and the 
rising of the next, it is unmesha that is in them both, and also in the 
time between the two. 

You should recognize your Atma through these unmesha. The Atma is 
present in-between the two chintas, in the vyaapaka-roopa (all- 
pervading form) that is anubhooyomaano (the form of experience). It is 
not upade'shogamya (conveyed through teaching), like explaining the 
pleasure of conjugal union with a young wife. 

When a person reflects upon unmesha, it gives rise to beliefs. This is 
explained in the next shloka. 

Ato bindurato naado rupamasmaadato rasah, 

pravortate' chiroinoivo kshobhakatve'no de'hinoh. 42. 

The practice of this unmesha (practice of meditation) for some days 
results in a bright bindu (dot) being seen on the forehead, between the 
eyebrows. From behind this dot rises the anaahoto naado (a natural 
sound heard when the spirit merges into the Absolute). This is called 
the 'Shabda Brahm' (the Brahman in the form of sound). This gives the 
person the siddhi (supernatural power) to hear remote sounds, see in 
the dark, get the darshan of a Devta, see the sookshmoati-sookshmo 
(the subtlest of matter), taste amrita (the elixir that bestows 
immortality), and also the shad-rasa (six kinds of flavors) etc. 
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Why do these supernatural powers come? 



They are kshobhaka (agitating factors). That means, they are obstacles 
for a person who strives to experience the Atma-Samvit. Patanjali has 
written in the 'Yoga Darshan', that during the vyuthaana kaala (the 
time when they rise up) they are accepted as a siddhi, and in the 
samaadhi kaala (when the person is in a Samadhi) they are considered 
to be a vighna (an obstacle). 

It is worth noting that the srishti-krama (the serial order of Creation) is 
also indicated in the description of the krama (serial order) of the 
bindu, naad, etc. Earlier, it has been mentioned that srishti (Creation) 
happens by unme'sha (manifestation). The bindu - meaning desire - 
and the drik-shakti (the power to see) are spread first, by the unmesha 
(opening of the eyes); the upsurge of the Spanda Tattva. Next comes 
the Creation of the shabdaatmaka-naada (the sound, in form of 
words). This is the kriyaa-shakti-roopa vaak (the power of action that is 
a form of speech). Roopa (appearance; form) rises after this. That is the 
darshan (seeing) of the pada-artha (the meaning of the words) and 
vichaara (thoughts). Then, rasa - meaning, desire - rises, followed by 
the birth of upabhoga (enjoying the objects of the senses) takes place. 
The sahasyave'dee (those who know the secret of life), anibhavee 
(experienced) Mahapurusha call it udyoga (effort), avabhaasa (false 
knowledge), charvana (chewing), and vilaapana (lamenting). The krama 
of these four is given in this shloka. The vishe'sha (special; distinctive) 
does not negate the prakrita (natural; original) through its 
paribhaashaa (definition). Thus the Atma-Samvit is experienced 
automatically. 
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How does the saokshaatkaara (direct personal experience) happen? 
The upaaya (means; method) is explained. 

Didrikshaye'va sarvaarthaan yadaa vyaapyaovatishthate', 

tadaa kim bahunoktte'na svayame'vaovobodhsyate'. 43. 

When a person has didrikshaa (a wish to see), and to be established in 
this, he becomes vyaapta (pervading) in all poda-artha (meanings of 
words) and moves around in them. He obtains the avabodha 
(theoretical knowledge), anubhava (experience), avagama (becomes 
one with the consciousness) by himself. There is no need to elaborate 
further on this.The aashaya (purport) of the upade'shaka (the one who 
gives teaching) is worth understanding. Just as a person becomes alert 
when he sees something wonderful, and is mentally inclined to 
understand what is happening, the person gives his full attention to 
seeing all the objects, and obtains his own svabhava. 

This has been stated in the original Karika, right at the beginning. 'Atah 
satatamudyukttah' etc. This state is called the 'Rahasyamudraci' in the 
'Tattvartha Chintamani'. 

The 'Bhoga Moksha Pradeepika' describes it thus: Having been 
activated by the unme'hsa-bala (the power of unmesha), the Yogi 
remains in his swarup. The Yogi stays in acmcmda-bhoomi (the land of 
joy) continuously, enjoying whichever sense objects come to him on 
their own. He is otyanta uchhrinkhala (completely unrestrained; free) in 
the anand-bhoomi, and in parama vikasvara (supremely loud; audible), 
but only for those whose buddhi is prabuddha (enlightened). A Siddha 
purusha always revels in it. This is the paraa mudraa (highest 
realization). 
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Elsewhere it is written, 'Use the chitto (mental inclinations) to throw all 
the shaktis, like darshan and others, into their sense objects. You are 
standing the center, like a pillar of gold. Truly, you are the only vishva- 
aadhaara (support of the Vishwa - the world)/ 

Further, 'Restless eyes and other shaktis flit here and there like wanton 
women. Just observe them; don't follow them. Truly, you are 
supporting the sampooran (entire) Vishwa, but you are separate from 
it.' 

The yukti for this sthiti (method to achieve this state) is now explained. 

Prabuddhah sarvadaa tishthe'jgnaarie'riaalokya gocharam, 

e'katraaropaye't sarvam tatonye'na na peedyate'. 44. 

Without curbing the Shaktis, stay prabuddha, nirvikalpa (free of 
doubts), and saavadhaana (alert). Whatever objects of senses appear 
before Gnan (your awareness) should be seen, and the gne'ya (that, 
which is known), should be made to disappear by the light of the 
Samvit. They should be established in the avibhaagya (indivisible). 
Then, no one else can inflict pain on him. 

See what the 'Bhoga Moksha Praddepika' has to say - 'Using the agni 
(fire) of avibhaagya-bodha (the knowledge of everything being one and 
indivisible) make the vibhaaga (division) disappear. Then, drink the 
ve'dya-peeyusha (the nectar that is known).' Once the Yogi does that, 
he quickly becomes tripta (fully satisfied in every way), niroga (free of 
ailments), and begins to move around alone freely. This is the saara 
(quintessence) of the kramaartha (the result of the things done in the 
right order), and the bhoomikaa (role, preamble) of the para-dhaaraa 
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(the stream of the supreme Tattva) of the Shaktis. It is only by its 
anugnoa (consent; permission) that this has been described, to give 
Gnan to the sachhishya (students of the Satya), because this 
paradhaaraa-bhoomikaa (the preamble of the divine stream) 
nirvibhaaga (that is without divisions). 

It is said, 'For the purpose of vibhaga, it is well known that that, which 
has no de'sha (place), kaala (time), kriyaa (action), or aakaara (form) 
has no cause for having divisions of any kind/ 

Furthermore, 'We are to turn the maria (emotional mind) to ashes, 
along with the vishaya (sense objects). The gnacma-agni (fire of Gnan) 
does this by its own drishti (vision; Gnan destroys false impressions). 
When they are burnt to ashes, both the cmtar-mukhtaa (turning 
inwards) and the bahir-mukhtaa (turning towards the external world) 
become Samadhi/ 

Also, 'Once the vaadavaagni (forest fire) of vignaana (acquired Gnan) 
flares up, it continues to devour the sea of the forms of sense objects 
by its own power. No other has the capacity to do this. Non-availabilty 
of water does not increase thirst; nor does the availability of plenty of 
water give tripti when a person is not thirsty. This Gnan is such a 
wonderful forest fire!' 

The logical description of this is given in 'Yasmaatsorvamayo jeevah'. 
The purport of this is that the svabhava of the Tattva is the 
vidyaatmaka gnaana svaroopa (the form of knowledge about worldly 
matters). Therefore, it should be merged with the sampoorna gne'ya 
(everything that is known). As soon as they are merged, none of the 
ka I a atm aka vikalpa-roopa shakti (powers of artistic alternatives) retain 
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their power to create agitation (in the mind of a Yogi). That means, they 
can't make the person prachyuta (stray away) from his swarup. 

It is said, The a aka as ha (sky; space) is one, and it is vyaapaka (all- 
pervading). Walls create an illusion of the space being inside and 
outside. Similarly, a pashupati tattvagna (one who knows the Tattva is 
the Pashupati; Shiva) sees the graahya (that, which is accepted) and the 
graahaka (the one who accepts) as one. In your Samadhi swarup, there 
is no bhe'da (differences; separation) between the vikshe'pya (the 
person in a frenzy) and the vikshe'paka (the one causes the frenzy); the 
vikshipta (the hindered) and the vyaakshe'pya (that, which hinders).' 

Thus, an enlightened Master is never troubled by any factor. The 
obvious fact that emerges is that an aprabuddha pashu (an 
unenlightened man who reacts like an animal) gets thrashed repeatedly 
in this world. His lakshana (characteristic) is: 

Shabdaraashisamutthasya shakttivargasya bhogyataam, 

kalaaviluptavibhavo gatah san sa pashuh smritah. 45. 

The varna-samooha (group of letters) is the shabda-raashi (sum total of 
all sounds). From the a-kaara (the letter 'a') to the ksha-kaara (the joint 
letters 'k'+'sha') is the maatrikaa (the length of a short syllable; the 
mother), the shabda-janani (the mother of words), because all Shaktis 
are varnaatmaka (composed of letters). It is through them that - 
whether it is the aadi-roopa (original form) brahmaadi-shakti-roopa 
chakra kalaa (the parts of the wheel of the Shakti of Brahma and 
others); meaning, by hearing or uttering syllables like 'k', the Purusha 
(Atma in the individual) loses his vaibhava (splendor). He forgets his 
mahaa-vyaapti (greatness of being all-pervading). He becomes chyuta 
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(fallen from an elevated position) from his svabhava. The result of this 
is that he becomes the bhogya (that, which is enjoyed; instead of being 
the one who enjoys) of the very Shaktis of which he is the Master. 
Instead of being the Purusha, he becomes a pashu. 

The 'Ishwara Pratyabhigna' states, 'All the bhaava (existence) are in our 
lap, like the movements of our own limbs. Their Swami is also called 
'Shiva'. However, the person suffers when he gets caught in these 
bhaavas. He becomes a pashu smeared with the slush of karmas.' 

One Mahatma has said, 'The fact is, the bhe'da-granthi (the imaginary 
knot that makes us believe that the differences are real) is, itself, 
chhina-bhinna (split up - scattered). As soon as a person obtains this 
Gnan, duality ceases to exist for him. The person who does not know 
this is a pashu, and the one who knows this is the Pashupati (Master of 
the animal).' 

Therefore: 

Paraamritarasaapaayastasya yah pratyayaodbhavah, 

te'naasvatantrataame'ti sa cha tanmaatragocharah. 46. 

When this animal experiences the sense objects through his senses and 
memories, and other sources of Gnan arise in the antahkarana (subtle 
body; fourfold mind), know that he has slipped from the para-amrita 
rasa (the sweetness of the supreme nectar); meaning, from the 
svaroopodaya (rising of awareness about his own swarup), because the 
vishaya-pratyaya (the belief that sense objects are Satya) make the 
Purusha dependent and seemingly separate. Actually, these sense 
objects are vyaktigata (individual; personal), which means, the desire 
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for them - or the mental inclination for them - are being seen in those 
forms. 



That is why: 

Svaroopaavarane' chaasya shakttayah satatodyataa, 

yatah shabdaanuve'dhe'na vinaa pratyayodbhavah. 47. 

These shabdaroopa (form of words) Shaktis are always active in their 
effort to cover up the swarup and svabhava of the Purusha. Meaning, 
they wish to hide the Purusha through kriyoa-shokti (the power of 
actions/activities), because without shabda-cmuve'dha (penetrating the 
meaning of the words), gnaana-samve'danaa-roopa pratyoyo (beliefs 
based on the Gnan of their awareness) cannot arise. Actually, these 
shabda (words) show the one Tattva as being separate, in the forms of 
the vaachya-vaachaka (spoken - the speaker). 

The 'Vakyapadeeya' sums it up accurately. There is no pratyoyo (belief) 
in which shabda are not anugama (following naturally). All Gnan is seen 
to be anuviddha (pierced/penetrated) by words/ Earlier, it has been 
stated that the vaak (speech) is the kaarana (cause) of this vishva- 
vyovohooro (worldly interaction). 

Elsewhere, it is written, 'O Deva! In the unmukhtaa (turning towards) of 
the chit (consciousness), it is always baadha (negation) that is vaag- 
roopa (the form of speech). Actually, that is the pratyavamarshinee 
shakti (the power that negates false beliefs), without which even 
prakaasha (light) cannot be seen/ 

This kriya-shakti is the he'tu (cause) of both bandhana (bondge) and 
Moksha. 
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Se'yam kriyaatmikaa shaktih shivasya pashuvartinee, 

bandhayitree svamaargasthaa gnaataa siddhyyupapaadikaa. 48. 

This is the kriyaatmaka shakti (the activating power) that enslaves 
(people amking them like) animals into bondage, and impels them into 
doing what she wants. She does not become the cause of the Shiva- 
swarupa tattvagna (knower of the Tattva) Purusha becoming bound. 
When she is known as 'mine' she becomes the cause of all siddhi 
(supernatural powers), like bhoga (sensual pleasures), Moksha, etc. 
Gnan about her is the cause of svaatantraya (independence), and 
agnan about her is the cause of bandhan. Having Gnan about her gives 
the siddhi of aatmaadheenataa (being dependent only on the Atma). It 
has already been explained that utthacma (rising) and potana (downfall) 
are caused by the same factors. 

Tanmaatrodayaroope 'na manohambuddhivartinaa , 

puryashtake'na samruddhostadutthapratyayodbhavam. 49. 

Bhunkte' paravasho bhoga tadbhaavaat sansare'datah, 

samsriti-pralayasyaasya kaaranam samprachakshmahe'. 50. 

The fact is, puryashtaka ( ) has two forms. One is 

sookshma aativaahika (subtle and beyond ), meaning, it is 

abhilaashaatmaka (filled with desires), and tanmaatra (a subtle form of 
the elements). The other is the sthoola (gross) bhautika (worldly) 
bhoga-shareera (the body that experiences pleasure and pain). A 
Purusha who is bound by his sookshma shareera (subtle body; the 
fourfold mind), meaning, a person who considers himself to be 
surrounded by his subtle body, is dependent on its emotions, and 
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experiences sukha-dukha (happiness-suffering), and other samve'dcma 
pratyayo (belief that these feelings are real). The fact is that it is 
manifested through words. Its form is limited to the maria (emotional 
mind), ahankaara (subtle ego of individuality), buddhi (the intellect), 
cmtahkarcma (subtle body or fourfold mine). The shareera starts 
believing these to be its true nature - its swarup - and gets involved in 
the scmsaara (interactive world). What we wish to say is that this is the 
cause of the stream of jcmma-maranci (birth-death) and sansaara- 
pralaya (Creation-Dissolution). Our own protyoyo (beliefs) are the only 
cause of this sansara. There is no other cause. 

The method of cutting away this bandhan is described. 

Yadaa tve'katvasamroodhastadaa tasya layodbhavau, 

niyachhan bhokttritaame'ti tatashchakre'shvaro bhave't. 51. 

By thinking about bandhan and Moksha on these lines, bodha (Gnan) 
arises), and the pratibandha (obstacles to Gnan) are removed. 

Seat yourself, as the Master, on one of the two thrones of these 
puryashtaka - one sthoola and one sookshma. Make your chitta 
(mental inclination) vileena (dissolved). Then the beliefs created by 
words, which arise and vanish, will be controlled, and you will no longer 
be their bhogya (consumed by them). You will obtain the bhoktaa- 
bhaava (feeling that you are the one who enjoys; separate from that, 
which is enjoyed). You will be free of the pashutva (being helpless like 
an animal). You will become the Master of the Pashu. 

As soon as you become the Pashupati (Master of the pashu; Shiva), you 
will instantly become free of being bound by your own desires, and you 
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will obtain the prabhu-bhaava (feeling that you are the Prabhu, the 
Master). The 'Svabodhaya Manjari' says, 'Whichever attractive object 
comes before you, focus on that until your mono becomes immersed in 
it. Nirodha (blocking thoughts) will become your servant/ 

When a person has obtained complete freedom by this method, he is 
the Master of the Shakti Chakra. His sarvagnataa (omniscience), his 
sarvaadhipatitva (being the Master of all), is seen without any 
restriction. 

The author joyfully eulogises his Guru, to teach his own shishyo 
(disciple) about the proper shishtaachaara (etiquette; proper behavior). 

Agaadhasamshayaambhodhisamuttaranataarineem, 

vande' vichitraarthopodaam chitraam taam gurubhaarateem. 52. 

'My Guru's vaanee (speech) is aashcharyamayee (astonishing). His 
vaachaya (what he says) and vaachyaartha (the meaning of his words), 
and pada (verses), are all extraordinary. They are a ship by which a 
person, who is drowning in a fathomless sea of doubts, may cross over 
safely. I salute them!' 

Nobody is more shre'shtha (superior) than the Guru. It is written in the 
'Jayaakhya Samhita,' 'The svayam-prakaasha (self-effulgent) Bhagwan 
Jagannatha (Master of this world) assumes a mantramaya shareera (a 
form composed of mantras) because of His karunaa (compassion), and 
uses His shaastra-roopa (the form of Shastras) kara-kamala (lotus-like 
hands) to lift up those who are sinking in the sea of this world.' 

The 'Narad Samhita' contains this sentence. 'The Guru, who uproots 
the sansara showers such Grace on us, that even if we give him the 
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dakshinaa (gift given to Brahmins as an offering) of our sarvasva (all-in- 
all) it is not enough/ 

The author of 'Swayam Pradeepika' says that if a person has the 
abhilaashaa (longing) to obtain Bhagwan, he should first do the 
cmve'shcma (enquiry; investigation) of the Guru. Bhagwan is recognized 
(known) through the Shastras. It is the Guru who gives us the 
anubhaavaka gnacma (the Gnan obtained by his own expereince) of the 
Shastras. Vishaya-gnaana (knowledge derived through sense objects) 
vanishes when a person obtains Shastra-Gnan. The fact is, it is merely a 
matter of recognizing; Bhagwan is always obtained; He is always with 
us! Therefore, the Guru is higher than the Shastras and the Ishwara, 
both/ The 'Panch Ratna' also says that our behavior with our Guru 
should be the same as our behavior with Bhagwan. 

Now, the author shows respect to his sampradaaya (religious sect). 

Vasuguptaadavaapye 'dam gurostattvaarthadarshinah, 

rahasyam shlokayaamaasa samyak shreebhattakallatah. 53. 

Shri Bhatt Kallata obtained this rahasya (secret knowledge) from his 
tattvaarthadarshee (one who has seen the Tattva) Guru, Vasugupta, 
and wrote it in the form of shlokas. 

This is the beeja (seed) of the brahmavidyaa (the knowledge about the 
Brahman). This seed should not be planted in an ayogya kshe'tra (unfit 
field), without ascertaining the suitability of the kshe'tra (field). 

Elsewhere, Bhatt Kallata has stated, The siddha-vidyaa (the knowledge 
that gives success) is like a gunavaana kanyaa (a maiden who has all 
the good qualities). If she is given to a gunavarjita purusha (a man who 
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lacks good qualities) she does not give him the sukha of conjugal union; 
she becomes the cause of the apakeerti (dishonor) of the daataa (the 
one who gives her to an unsuitable man). That is why only a sadguna- 
sampcmna (a person enriched with good qualities) should be given this 
upade'sha (teaching)/ 

This vidya has been brought to light for the purpose of dispelling the 
avidyaa-tama (darkness of nescience). The 'Spanda Pradeepika' is the 
ullaasa (splendor) of shuddha bodha (pure knowledge). One should give 
up maotsarya (envy) and reflect upon it. This is something quite 
amazing! It should never be disrespected. 

Utpal Acharya was the son of Trivikrama, born in a Brahmin lineage. He 
composed this Praddepika for his disciples, who were earnest in their 
search for the ultimate knowledge. Just as when a person walks with a 
lamp in his hand, his feet do not stray from the proper path, this 
Pradeepika lights up the path for us, and shows us where we should not 
go. By absorbing its teaching carefully, a person can experience his own 
bhagovattoa (qualities of being one with Bhagwan) in this very life. 

What can be a greater marvel than this? 

O/77 Shantih! Shantih! Shantih! 
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